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by
Richard James Waugh
New Zealand is one of the most secular and pluralistic nations in the world, and
the Wesleyan theological tradition has a minority place within the New Zealand church
environment. In this situation, members of the Wesleyan Methodist Church of New
Zealand (WMCNZ) can be exposed to a high risk of losing their newly fostered
Wesleyan theological identity. An effective means is needed for WMCNZ members to
gain knowledge of, commit to, and engage with the theology and unique distinctives of
the Wesleyan tradition (Wesleyan DNA).
The purpose of this research project was to increase lay participants’ knowledge
of, commitment to, and engagement with the theology and mission of the WMCNZ,
through the teaching of a five-part Discover Your Wesleyan DNA seminar series.
The ministry intervention was the teaching of the seminar series on themes of
Creator’s mission, salvation, transformation, means of grace, and ministry with the poor.
Participants were self-selected lay volunteers of different ages and cultural backgrounds,
and a qualitative methodology ensured extensive feedback using a demographic survey,
pre-seminar and post-seminar responses, focus group work, and participant-observer
analysis.

Positive results indicated the number of participants describing themselves as
moderately changed or much changed was consistently around double those who
described themselves as not changed or a little changed. Further written answers and
focus group responses recorded many specific personal changes participants had made in
their lives and in their church and community involvement as a result of participating in
the seminar series.
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CHAPTER 1
PROBLEM
Introduction
At the September 2007 World Methodist Executive meeting in Sydney, Australia,
General Secretary Dr. George Freeman made the following announcement to the
representative from the Wesleyan Methodist Church of New Zealand: “Your
denomination is now a member of the World Methodist Council.” These words marked a
coming-of-age event for the Wesleyan Methodist Church of New Zealand (WMCNZ).
The WMCNZ was established in July 2000 as a new, indigenous multi-cultural church to
cherish and promote mission, holiness, and evangelism in a twenty-first century context.
All of the WMCNZ original ministers and members shared an evangelical
Methodist background and felt despair regarding the radical liberal takeover of their
beloved church. As such, they felt no inclination to join Baptist, Pentecostal or
independent movements; rather, they expressed a common calling to remain a part of the
Wesleyan tradition. Soon after becoming established as a New Zealand church, the
WMCNZ affiliated with the Wesleyan Methodist Church of Australia. The Wesleyan
Methodist Church of Australia makes up part of the international Wesleyan Church, a
denomination that ministers in more than ninety nations around the world, including
many nations in the South Pacific.
New Zealand is among the most secular societies in the world. In the 2006 census,
34.6 percent of the population indicated they had “no religion.” Younger children were
more likely to be recorded as having no religion with 43 percent of children, 0 to 4 years,
recorded as having no religion (”Religious Affiliation”). According to a 2005 analysis,
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New Zealand is the most secular English-speaking nation in the world.1 Concurrently, the
country is also becoming increasingly pluralistic and multiethnic; this trend is especially
true in cities.2 Many competing ideologies and worldviews exist in New Zealand, and this
situation has been exacerbated by a socialist Labor government that in recent years has
passed controversial legislation, including legalizing prostitution, approving homosexual
civil unions, and banning the corporal punishment of children. While New Zealanders
often view themselves as egalitarian and tolerant, at the same time they also can be
indifferent and resistant to the gospel, as indicated by the census results.
Many prominent, differing theologies and denominational emphases exist in the
New Zealand Christian community, including Anglicanism (with a de facto state church
role and influence), Roman Catholicism, influential Baptist and Pentecostal perspectives,
and a vocal liberal presence. A number of these influences have permeated the WMCNZ
and other Methodist/Wesleyan churches around the world, and these influences change
and dilute the essence and emphases of a Wesleyan theological worldview.
In this diverse and occasionally hostile environment, WMCNZ members, at local
and national spheres, risk losing their God-given identities, theological emphases, and
unique contributions to the whole church and society. The WMCNZ, a small, growing
denomination of twenty churches and forty-two ministers occupies a distinct place in the
1
In 2005 the World Christian Database (WCD) ranked New Zealand fourteenth in the “Most NonReligious Nations” category at 20.3 percent. All other countries ranked before fourteen were non-English
speaking and mostly former communist countries. In comparison Australia was ranked twenty (15.2
percent) United Kingdom twenty-seven (12.3 percent), Canada twenty nine (12.2 percent), United States
thirty-seven (9.3 percent) and South Africa sixty-seven (3.1 percent); (“Most Non-Religious Nations”).
2
The 2001 census indicates that almost 240,000 people (or 1 in 15) were of Asian ethnicity and
231,801 people of Pacific ethnicity. To illustrate the cultural melting pot of Auckland (New Zealand’s
largest city), the 2001 census indicated that one in three people were born overseas. (“Census Snapshot”)
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theological continuum as a strong promoter of Wesleyan scriptural holiness. Already
church leaders have demonstrated an active ecumenical commitment and participated in
the wider New Zealand church environment through the interchurch Vision Network
New Zealand (a member of the World Evangelical Alliance) and the National Church
Leaders Meeting. Further, many Wesleyan Methodist pastors participate regularly in
local ministerial associations.
The WMCNZ currently faces a particular need for an effective means to teach its
lay members about the Wesleyan theological worldview and related Wesleyan
distinctives in the New Zealand context. Such teaching had the aim of encouraging
increased knowledge, commitment, and engagement with mission work. Until now no
teaching curriculum for local and national church use exists. This deficiency was a key
reason for the development of this research project.
John Wesley discerned that Methodism had been raised up to “spread scriptural
holiness over the land” (Wesley Works 8: 299). For the purposes of this study, I uphold
Wesley’s conviction as a continuing theological and missional impetus for the global
church. The challenge is for members of the WMCNZ to remain obedient to this divine
task and express the theology and unique distinctives of Wesley’s tradition (i.e.,
Wesleyan DNA) for twenty first century New Zealand. Implicit in this dissertation study
and the design and implementation of a Discover Your Wesleyan DNA curriculum are
significant issues of mission, denominational identity, and the essentials of Wesleyan
theology. Accordingly, this study also has potential international relevance for other
Methodist and Wesleyan churches as they seek to experience and learn about their
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Wesleyan theological worldview, so together they can commit and engage with effective
mission and participate with integrity in the great body of Christ.
Background
New Zealand is geographically isolated and was the last inhabitable landmass in
the world other than Antarctica to be settled by human beings. Polynesians, who
eventually became the Moriori and Maori people groups, began settling around AD 10001300 (King 48). The date of the first Christian sermon preached in New Zealand was
Christmas Day 1814 by the Rev. Samuel Marsden of the Church of England.
The Church of England Church Missionary Society established a small mission in
New Zealand, and British Wesleyan Methodist missionary Rev. Samuel Leigh visited this
mission in 1819. In 1822 the Wesleyan Missionary Society of Great Britain, encouraged
by Marsden, established a mission station to the Maori people at Kaeo in the Bay of
Islands, a few hours walking distance from the Church of England mission. This
pioneering work is how the first Wesleyan work commenced in New Zealand.
Following the signing of the Treaty of Waitangi in 1840, between the British
Crown and the Maori, and subsequent significant European migration, a number of other
branches of British Methodism also became established in New Zealand. These branches
were the Primitive Methodists (1844), United Free Methodists (1860), and Bible
Christians (1877); (Hames, Out of the Common Way 3-4). Nevertheless, Wesleyan
Methodists continued to exist in the majority. Methodism in New Zealand also supplied
missionaries for work in the Pacific Islands. As in other parts of world, most notably the
United States and Australia, Methodism proved highly adaptable and successful in the
new frontier environment. With the 1901 census, religious affiliation in New Zealand
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peaked when 11 percent of the New Zealand population claimed identification with
Methodism (“Census Snapshot”).
By 1913, the different branches of Methodism, all with British origins, had united
to form the Methodist Church of New Zealand (MCNZ) (Hames, Out of the Common
Way 3-4). Theologically, the MCNZ existed in the mainstream of international
Methodism with the Primitive Methodist influence making for an especially recognizable
evangelical and missional impetus. Nevertheless, with the opening of Trinity Methodist
Theological College in 1929, the MCNZ began to adopt a more intellectual style of
ministry training than its previous approach. This approach included a critical historical
biblical teaching method, strong pastoral ministry training emphases, and a move away
from evangelical and holiness convictions. Pacifism, ecumenism, postwar social turmoil,
and increasingly liberal conference leadership all influenced promotion of a more liberal
theological ethos throughout the church and especially among the clergy.
By the 1970s mission focus had significantly changed. The MCNZ was sending
fewer missionaries to the Pacific Island nations. Further, many Methodist Maori were
ascending as activist and liberationist leaders. The Public Questions committee took a
strong lead, social justice work and feminist advocacy was promoted, and there was little
interest in evangelism or church planting. At the same time, increased immigration from
the Pacific Islands impacted the church, more so in the cities than in rural areas. In spite
of large numbers of Pacific Island members, their political influence in the Methodist
Church was always less than their numbers deserved. In 1983, the Methodist Conference
decided over a period to become a bicultural church as an expression of justice and
partnership between the Maori and all other peoples (Minutes of Conference 1983 294-
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309, 381-82). This bicultural ethos became increasingly determinative and exerted
profound effect on the denomination. Biculturalism quickly became the main criterion for
clergy candidating processes, connectional appointments, and the allocation of national
church resources. During this time liberal ministers and lay leaders continued to dominate
the national church organization, thus consolidating their particular theological agenda.
The distinctive role of ordained clergy as bearers of the Methodist theological emphases
was diminished, and this was demonstrated when lay-people became eligible and
appointed to a wide range of senior church positions, including president and district
superintendent.
Nevertheless, throughout these years of change in New Zealand Methodism,
evangelical witness and involvement continued. The Methodist Revival Fellowship
(MRF) began in 1961 and was linked to the parent British Fellowship (Clifford 22-34).
This group, led for many years by Rev. Owen Woodfield, eventually included
evangelical Christians, charismatic Christians and other holiness Christians, although this
holiness term was rarely used in New Zealand Methodism. The MRF, and organizations
that succeeded it, always promoted a model of healthy inclusion for both evangelical and
charismatic emphases. In 1985, the MRF changed its name to the Aldersgate Fellowship,
gained recognition by the Methodist Conference, and took a more intentional and
prominent role than before, due in large part to the leadership of ministers such as Rev.
Edgar Hornblow, Rev. Roger Gibson, and Rev. Frank Rigg (Minutes of Conference 1985
282-83, 667). The Aldersgate Fellowship organized many gatherings with guest speakers
and resources being promoted and regular submissions made to annual conferences. In
1994, another name change was made to Methodist Affirm (Minutes of Conference 1994
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94, 741). This name change associated it with similarly named Affirm renewal
movements within the New Zealand Anglican and Presbyterian churches.
While the Methodist Church of New Zealand always maintained membership in
the World Methodist Council, its involvement over the years was largely insignificant
due to geographical isolation, small church size compared with other larger Methodist
churches, and increasingly liberal convictions of most of its leaders. In spite of this
situation, Rev. Edgar Hornblow, a prominent New Zealand evangelical leader, attended
two World Methodist conferences, and the Aldersgate Fellowship developed links with
World Methodist Evangelism and facilitated visits from international church leaders
during the late 1980s and early 1990s (Clifford 26-28).
The 1991 New Zealand census showed that 139,494 people (4.2%) claimed a link
with Methodism; however, actual church membership the following year was only
11,412 people in Methodist parishes and 14,515 people in Union parishes (“National
Summary” 174). An increasing proportion of this membership comprised Pacific Island
immigrant churches.
Throughout the 1990s, most annual conferences shared a controversial focus on
the homosexual question. This topic centered on a practicing homosexual and former
Baptist minister with a temporary ministry appointment in a Dunedin Methodist Church.
This minister was seeking reception into full connection with the conference. Aldersgate
Fellowship/Methodist Affirm actively expressed an evangelical perspective regarding the
homosexual question, a perspective drawing upon international studies. Nonetheless, this
perspective was increasingly sidelined and ignored by most conference leaders. A
gay/lesbian/bisexual group became influential at the conference level and worked to
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ensure that the liberal majority at annual conferences favored the acceptance of practicing
homosexuals in ordained ministry. The 1997 annual conference was a tumultuous
watershed event in which the liberal majority succeeded in overriding newly instigated
consensus decision-making procedures, and successfully passed a resolution to receive
the previously mentioned practicing homosexual minister into full connection (Minutes
of Conference 1997 726). The manner in which the consensus decision-making
procedures were subverted was, for many, as serious an issue as the new theological
precedent and ecclesial policy determined. Further, Methodist church leaders refused to
acknowledge the seriousness of what had been agreed to and the effect it would have on
evangelical Methodist churches, evangelical ministers, evangelical lay-people, and
ecumenical church relationships.
During the turmoil within Methodism, Methodist Affirm continued its educational
and inspirational work; however, this organization’s leadership consisted by this time of
mostly lay-people and struggled to lead in the increasingly complex and demanding
environment. A new activist group, the Evangelical Network Caucus (ENC), emerged
from some Auckland ministers and ultimately formed the Wesleyan Methodist
Movement (WMM) following the 1997 conference decision. A multicultural group
consisting mostly of ordained ministers, the WMM sought to bring leadership, unity, and
a carefully thought-out strategy to the evangelical response. As such, the WMM
organized many meetings throughout New Zealand and employed former President Rev.
Tavake Tupou as pastor-at-large to provide support and care to the evangelicals who felt
hurt and vulnerable because of the conference decisions and the likely implications of
these decisions.
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The 1998 Methodist Conference acknowledged some of this evangelical
discontent and agreed in principle to an evangelical synod for parishes and ministers who
could not in conscience accept the controversial 1997 conference decision (Minutes of
Conference 1998 759). Nonetheless, at the 1999 conference, the evangelical synod
decision was rescinded due to objections from the small gay/lesbian/bisexual group who
claimed such a stance would create an unsafe place for them in the Methodist Church
(Minutes of Conference 1999 279-82, 761). Ironically this gay/lesbian/bisexual group
invoked the same consensus decision-making principles rejected in 1997 to override
further debate. In response, most evangelicals felt further betrayed by the conference, not
only because of the 1997 decision regarding acceptance of practicing homosexual
ministers and the associated decision-making procedures but also by the reversal of a
decision to create a safe evangelical place with the proposed evangelical synod. Intense
theological and biblical conscience issues, disillusionment over ecclesial inconsistency,
and lack of confidence in national church leadership prompted most evangelicals to
believe they could no longer remain in the Methodist Church.
Rev. Terry Wall, a liberal New Zealand Methodist Minister, later studied these
circumstances.
There was a confrontation of world views that the Church found difficult
to hold together and reconcile. Indeed, it is now apparent from the
narratives that evangelical and liberal assumptions about the very nature of
the Methodist Church’s ethos were on a collision course. The evangelicals
who resigned sought to ensure their place in what they considered to be
the “orthodox evangelical” comprehensiveness of the Church. Their
experience suggested that this was in peril. (141)
Certainly the position of many evangelical ministers and members became acutely
perilous. By late 2000, a large group had left the Methodist Church. Estimates were that
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about twenty five ministers and about twelve hundred to fifteen hundred members had
left, representing approximately 10 percent of the Methodist Church active membership.
In spite of early assurances by Methodist leaders that departing congregations and
ministers would be treated with grace and receive just property settlements, such a
peaceful resolution did not occur. Instead, those people departing were compelled to
leave church buildings and other resources behind, and ministers and congregations were
forced to meet in school halls and other public facilities. Ministers were compelled to
resign with little or no acknowledgement of their record of service. Some ministers and
lay-people chose to join other denominations, while two small collectives of ethnic
Samoan and independent evangelicals formed: the Samoan Evangelical Wesleyan
Methodist Church of New Zealand, inaugurated in January 2000, but which divided a few
years later, and Grace Fellowships New Zealand, which formed as a loose federation of
more independent congregations and pastors but with minimalist organization.
Due to the unifying work of WMM, a larger group decided to stay together. The
underlying conviction and calling of this diverse multicultural group was about remaining
in the Wesleyan tradition and together finding a new evangelical and missional future.
The Wesleyan Methodist Church of New Zealand formed in July 2000 as an indigenous
church with five founding ministers and five founding churches. A vision was adopted:
“To equip and empower congregations for the Great Commission in the Spirit of the
Great Commandment.”3 While the WMCNZ was born from struggles within the
Methodist Church in the 1990s, in reality many of those same tensions had existed from
the 1960s, if not before. For most evangelicals the perception and experience over a

3 Constitution of the Wesleyan Methodist Church of New Zealand. Section 3, p5.
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period of time was of a negative progression: from being tolerated, then actively
marginalized, and finally rejected.
By the end of 2000, the WMCNZ entered into a formal mission field association
with the Wesleyan Methodist Church of Australia. The Australian Church had direct
responsibilities to Global Partners, the mission organization of the Wesleyan Church of
North America. In 2001, the WMCNZ was received as a member of Global Partner’s
Wesleyan World Fellowship. By 2009 the new WMCNZ denomination had grown to
twenty one churches with forty-four ordained ministers and licensed pastors.
While the WMCNZ is a relatively new institution, its Christian heritage can be
traced back for centuries. The WMCNZ’s heritage is influenced by the liberal Methodist
Church of New Zealand with a background of British evangelical missionary endeavors
(including wider South Pacific work), the international Wesleyan Church and holiness
tradition with current work in the South Pacific, and more recent World Methodist
membership and involvement with World Methodist Evangelism. The continuing
influence of the Rev. John Wesley’s ministry is implicit in all these factors. The ecclesial
lineage traces even further back to the principles of the Reformation, the great historic
creeds of the church, the work of the apostles, and the teaching and ministry of Jesus
Christ. Awareness of such a rich heritage enables the ministers and members of the
WMCNZ to cherish their God-given identity and mission.
Religion in Contemporary New Zealand Society
New Zealand, situated in the South Pacific about one thousand miles southeast of
Australia, is a small democratic nation with a population of 4.3 million people. Religion,
primarily Christianity, has played a significant part in the nation’s life since early in the
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nineteenth century. At the same time, secularism and separation of church and state also
have emerged as longtime characteristics in New Zealand’s cultural environment. Despite
pronounced religious decline throughout the latter part of the twentieth century, in recent
years some churches seem to have found new stability, growth and creativity. The 2006
census indicates that 55.6 percent of the population claims identification with
Christianity, down from 60.6 percent in 2001. At the same time 34.6 percent states they
have no religion, up from 29.6 percent in 2001. The secularizing process is evidenced by
changes in census data from 1901 to 2001. In the 1901 census, one in thirty New
Zealanders did not offer a religious affiliation, whereas in the 2001 census, three out of
every ten New Zealanders claim no religious affiliation (“Census Snapshot”).
Problem
Despite New Zealand’s famous scenery, known internationally through movies
such as the Lord of the Rings trilogy, and its first world economic status, New Zealand
has always had a strong secular cultural component. This situation has demonstrated a
marked increase in recent years with 34.6 percent of the population in the 2006 census
indicating they have no religion (“Religious Affiliation”). According to one 2005 analysis
New Zealand is the most secular English-speaking country in the world (“Most NonReligious Nations”). Most of these secular people are of European/Pakeha (white)
descent and can be very resistant to the Christian message. New Zealand church leader
Gordon Miller wrote the following in 2002:
European New Zealanders were 71% of the population at the 2001 census,
down from 81.2% in 1986. Despite falling numbers, this is still the
dominant sector of New Zealand’s population. With the decline of the
national Church, it is also the sector with the largest number of
unchurched, numbering as many as two million people. Indeed, it is one of
the toughest groups in the western world to bring to Christ. Go on a
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preaching trip to some developing countries and thousands respond;
preach your heart out amidst a European/Pakeha population for a year and
you may hardly get a response. (12)
In my own extensive New Zealand ministry experience, Miller is correct in his analysis
as I have found Pakeha people very challenging to evangelize. Secularism is insidious
and possesses a unique set of values, norms, and practices. Accordingly, the secularist
trend can be zealous as it seeks to influence and convert. Living constantly in such a
secular environment presents many opportunities to share the gospel of Jesus Christ, but
this work can often feel frustrating and unproductive. The secular environment can create
extra risk for Christians, including Wesleyan Methodists. Members of the younger
generation often report frequent challenges as they strive to live in a counter cultural
manner against the prevailing norms. Therefore, as a result, New Zealand Christians can
be vulnerable to the effects of secularism unless these Christians are well discipled and
well supported.
Many different and competing theologies exist within the New Zealand Christian
community, as in other countries. These theologies include strong liberal emphases in the
historic churches (especially Methodist, Anglican, and Presbyterian), Roman Catholic
strength (growing with immigration, particularly in Auckland), and pervasive Baptist and
Pentecostal perspectives. There is a proliferation of Pentecostal denominations and
independent churches, along with the influence of American television evangelists and
Hillsong.
These theological influences, whether liberal Methodist, Reformed, Willow
Creek, Saddleback, or classical Pentecostal, can permeate into Wesleyan Methodist
thinking through well-known programs or through the influence of new members. While
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some of these influences can be positive, others can create a generic evangelicalism or a
liberal mind-set at odds with the essence and emphases of a Wesleyan theological
worldview.
In this increasingly secular, pluralistic, and sometimes hostile environment,
members of the WMCNZ can be exposed to a high risk of losing their newly fostered
Wesleyan identity. This risk may be heightened due to the small size of the
denomination. The situation is magnified by the Wesleyan theological tradition’s
minority status in the New Zealand Church environment. The Methodist Church of New
Zealand is well-known for its liberal and even radical liberal theological advocacy. In
practice this denomination has long abandoned commonly acknowledged Wesleyan
theological emphases. The Church of the Nazarene is small and has had little ecumenical
involvement. No Free Methodist work exists in New Zealand. The Salvation Army, while
evangelistic and promoting church planting, does not seem to advocate Wesleyan
scriptural holiness as a prominent distinctive. The secular context and the pervasive
influence of various Christian emphases within the churched community all can have
significant implications for the identities of WMCNZ members. As the WMCNZ
strategizes for the future, it desires members strong in theological identity and spiritual
life, effective in mission and evangelism, and healthy in ecumenical contribution.
This situation indicates the real need for effective means by which WMCNZ
members can gain knowledge of, commit to, and engage with the theology and unique
distinctives of the Wesleyan tradition (i.e., Wesleyan DNA). This educational need has
both local and national church implications. The relatively small size of the WMCNZ
blurs the delineation between the local and national church. Regular national events
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include summer Ignite youth camp in January, The Gathering family convention in June,
the Stream theological symposium in August, national conference in October, pastor and
spouse training days, and regular combined district services. At this stage in the life and
growth of the WMCNZ, and for the foreseeable future, the design of a teaching program
about Wesleyan theology, its worldview and practice, does need to recognize the New
Zealand context of these interwoven aspects of both local and national church.
Many different voices exist in New Zealand society as well as in the whole
church. The challenge for Wesleyan Methodists is to be well-informed and committed to
their collective theological tradition and its special contribution to mission and
ecumenism in New Zealand.
Purpose
The purpose of this project was to increase lay participants’ knowledge of,
commitment to, and engagement with the theology and mission of the Wesleyan
Methodist Church of New Zealand, both locally and nationally, through participating in a
five-part Discover Your Wesleyan DNA seminar series. This study assumed that when
people possess a knowledge of and commitment to a Wesleyan theological worldview
and distinctives, they are likely to engage more fully in the Wesleyan Methodist Church
of New Zealand’s work, both locally and nationally, in order to pursue God’s mission.
Research Questions
In order to determine the impact of the Discover Your Wesleyan DNA
curriculum, this study identified three research questions.
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Research Question #1
What is the knowledge, commitment, and engagement profile of participants in
relation to the theology and mission of the WMCNZ prior to their beginning the Discover
Your Wesleyan DNA curriculum?
Research Question #2
What changes, if any, are observed in participants during and after they have
completed the curriculum?
Research Question #3
What parts of the curriculum, if any, can be attributed to these changes?
Definition of Terms
Several terms mentioned in this dissertation require definition.
Knowledge involves (cognitive) mental grasp and comprehension.
Commitment regards a decision or pledge to do something in the future.
Engagement concerns action, practical experience, and involvement.
Mission describes an act or instance of sending or involves positive response to a
calling and can be considered a vocation.
For the purpose of the dissertation Wesleyan DNA was adopted to describe the
characteristics and distinctives of the Wesleyan theological tradition. The term was
chosen as an appealing slogan for the curriculum but did not presuppose any precise
scientific meaning related to genetics. Rather, in an analogical way, this term inferred a
more general meaning of inheritance and distinguishing characteristics that permeate and
carry through every aspect of life and faith. In this sense people can discover and adopt
Wesleyan DNA for themselves and thereby be grafted into a specific part of the greater
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body of Christ. The curriculum used further analogical descriptions exploring such issues
as whether DNA from outside of the Wesleyan gene pool might be acceptable and
whether theological mutations needed to be guarded against in the life of the church.
Ministry Intervention
The Discover Your Wesleyan DNA curriculum was a five-part seminar series
held at East City Wesleyan Church in Auckland, New Zealand. I implemented a wide
variety of teaching styles including experiential involvement and information sharing
during the seminar series. Participants were self-selected lay volunteers of different ages
and cultural backgrounds who fulfilled the entry criteria. Each two-hour session
incorporated an action and reflection exercise related to a specific topic. As a result, each
section included both cognitive and experiential aspects for participants. Such
combination of head and heart is a Wesleyan conjunctive distinctive.
The five individual sessions included the following:
1. Creator’s mission: From a Wesleyan theological perspective, God’s mission
has Trinitarian essence and includes universal atonement, the work of prevenient grace,
and the church’s mission. Also taught were Wesley’s mission emphases and WMCNZ
mission.
2. Salvation: From a Wesleyan perspective salvation is ordered and all
encompassing, individual, corporate, the whole cosmos, and is good news for all people.
3. Transformation: Christians can be changed and transformed into fully loving
people. This Wesleyan emphasis is about sanctification, holiness, and the catholic spirit.
4. Means of grace: Wesley taught that the means of grace are vital ways in which
God encourages people, especially through prayer, searching the Scripture and Holy
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Communion. Christians are not left to guess and experiment the way forward but have
been given certain avenues to know and experience God.
5. Ministry with the poor: Good news for the poor is integral to gospel
proclamation in the Wesleyan tradition. The church is called to be a missional hospitable
community reaching out to others, especially people in need.
The curriculum was designed so that it could be replicated and taught in other contexts.
Chapter 2 and Appendixes B, C, D, E, and F contain further details about the teaching
content of the curriculum.
Context of Study
The context for teaching the curriculum explored by this dissertation was East
City Wesleyan Church (ECW), situated in the eastern suburbs of Manukau City, a
regional city within greater Auckland with a population of 340,000 people. ECW was
established at Bucklands Beach in September 2000 by a multicultural group of families
who formerly had composed the majority of the congregation at Trinity Methodist
Church in nearby Pakuranga. The ongoing national turmoil in the Methodist Church
caused most evangelical Methodists throughout New Zealand to make decisions
regarding their future. This situation was true of the pastoral staff, lay leaders, and many
members of Trinity Methodist Church, a church strongly involved in advocacy for an
evangelical theological position. ECW’s partnership (membership) manual provides the
following information:
East City Wesleyan was born on 10 September 2000 as a new Wesleyan
Methodist Church to serve the Eastern area of Manukau City. The
inaugural members came from an evangelical Methodist background and
had a vision to establish a new family church that would be contemporary
and relevant and cherish the Wesleyan emphases of God’s grace and
holiness. (Partnership at East City Wesleyan 12)
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The vision articulated in this statement became very determinative in the life of the
congregation.
The practice of such a vision helped ECW become the largest church in the new
Wesleyan Methodist Church of New Zealand, with leadership provided by three ministers
and an experienced lay leadership team. From its founding ECW offered three Sunday
services. In February 2004 the church relocated to the Performing Arts Centre at the
newly opened Botany Downs Secondary College. Following a full consultative process,
in August 2006, ECW established two new Wesleyan Methodist church plants. The
afternoon service, involving a Mandarin-speaking congregation, became East City
Chinese, and the evening service, mainly attended by young adults, became
cession|community. During 2006 ECW held a successful capital fund-raising and
discipleship program through generous support by members of the congregation and
assistance from the Wesleyan Investment Foundation. As a result, in early 2007, the
church purchased a large commercial building (formerly a retail furniture showroom) at
219 Burswood Drive, in the Burswood/Botany area. After completing architectural plans
and obtaining City Council approval for change of building use, construction work began.
The building was opened as ECW’s new Church and Community Center on 10 August
2008.
Since its inauguration in 2000, ECW has hosted the National Resource Center of
the WMCNZ as part of its commitment to mission and resource sharing for the growing
network of Wesleyan Methodist churches. The National Resource Center offices were
opened in the Church Center building on 23 August 2008. With the new building, this
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expansion has also been enabled by my role as both ECW’s founding minister and as
elected national superintendent of the WMCNZ since 2002.
As of 2009 ECW’s congregation consisted of about 130 adults and fifty children
and youth, spread across the age range. As a multicultural church, about 40 percent of the
church members were born outside New Zealand. These immigrant members came from
a variety of other countries, including Australia, Canada, Malaysia, the Pacific Islands,
Singapore, South Africa, United Kingdom, and the United States. Most members share a
common evangelical Methodist background and generally seek a better life, good
employment, and sound education for their children.
ECW’s new Church and Community Center is centrally located one block from Ti
Rakau Drive, a major arterial route, and about 1.5 miles from the large Botany Downs
Town Center. The ECW building is adjacent to both the Burswood housing estate
(opened in the early 1990s) and a commercial business area (businesses include bulk
retail, restaurants, child care facilities, dance school, ethnic supermarkets, and a brothel).
Many of the local residents moved into the surrounding area since the late 1990s. As with
other city urban areas, issues such as social isolation, immigration issues, financial
constraints (especially due to high real estate prices), youth delinquency, and a range of
addictions present multiple challenges for this area. This situation makes for a
challenging, vibrant, and cosmopolitan mission context for teaching the Discover Your
Wesleyan DNA seminar curriculum and putting its teachings into practice.
Thirteen other Wesleyan Methodist churches are located within a forty-minute
driving distance of ECW. Auckland has the strongest concentration of Wesleyan
Methodist work in New Zealand. At this time, most WMCNZ ministers were bi-
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vocational, and many ministers were involved in continuing education. Some ministers
were retired, and about one-third of the total number of ministers were women of various
ethnicities. The WMCNZ continues to grow through evangelistic and church-planting
work. In addition the WMCNZ has strong ecumenical involvement and is the
denominational sponsor of the Walk to Emmaus movement in New Zealand. The church
cherishes its place in the global Methodist/Wesleyan family of churches, belonging to the
Wesleyan Church and a member of the World Methodist Council.
Methodology
The purpose of this research was to increase lay participants’ knowledge of,
commitment to, and engagement with the theology and mission of the Wesleyan
Methodist Church of New Zealand, both locally and nationally, through participating in a
five part Discover Your Wesleyan DNA seminar series. My qualitative research ran
concurrently with this seminar series.
I chose a qualitative research approach for several reasons. None of the existing
quantitative measures of religiosity matched the content or intention of the Discover Your
Wesleyan DNA curriculum. Indications of personal change, both cognitive and
behavioral, were anticipated to result from teaching the curriculum. Accordingly, I
judged a comprehensive qualitative approach as the best way to capture and analyze these
anticipated changes. I expected about fifty participants, a modest number that could
produce less statistically reliable results than desired for quantitative research. The
rigorous demands of formulating an accurate researcher-designed quantitative instrument,
pertinent to this study, would be inappropriate due to the complexity and time involved in
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such formulation, the relatively small population size anticipated, and the demands of
trying to analyze in a quantitative way the comprehensive breadth of curriculum content.
A qualitative approach involved incorporating learning from a range of sources
and resulted in an approach tailored to this particular curriculum and research study. The
research instrument entailed four main aspects: (1) a demographic survey (see Appendix
G), (2) pre-seminar and post-seminar questions for each participant related to each
teaching session (see Appendix H), (3) focus group work approximately six weeks after
the seminar series (see Appendix I), and (4) my own journaling as a participant-observer.
This comprehensive and well-documented qualitative methodological approach focused
on the knowledge, commitment, and engagement aspects of the purpose statement.
Participants
Participants were a self-selected group of adult lay leaders drawn from the wider
population at ECW and from other nearby Wesleyan Methodist churches. A general
invitation was announced in worship services and circulated at ECW and nearby
churches. The criteria by which people were invited to participate included a minimum
age, regular church attendance, current leadership position or intention to seek such
leadership, and availability to attend all the seminar series. The teaching series was held
on five Sunday evenings at the ECW Church Center from 14 September 2008 to 12
October 2008 with forty-six participants. Of the qualifying group of thirty-eight
(attending a minimum of three sessions), thirteen adults came from ECW and twenty-five
adults came from seven other Wesleyan Methodist churches. The sample group from
ECW composed approximately 15 percent of the total population of adult church
members over 16 years of age and small percentages from the other seven churches.
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Participants within the established criteria were self-selected volunteers who
showed initiative and motivation to attend. Such self selection could be a limitation for
research conclusions on the basis that participants could possibly show more change than
a random sample of the population due, for example, to their motivation and interest.
Alternatively, they could possibly show less change because they may have a longstanding interest in Wesleyan theology with considerable prior experience and
knowledge.
Instrumentation
This study’s qualitative approach enabled the design of four instruments. First,
was a demographic survey at the beginning of the seminar series that sought to determine
aspects of the participants’ knowledge of, commitment to, and engagement with the
theology and mission of the WMCNZ. Second were pre-seminar and post-seminar
questions related to each session and designed to draw out specific aspects of the
participants’ changing knowledge and commitment. Third were focus groups held about
six weeks after the seminar had finished. These were communal opportunities for
participants to describe any personal change, as well as insights, comments, and
observations they may have had. Questions in the focus group context were shaped by the
knowledge, commitment, and engagement aspects from the purpose statement. Fourth,
my participant-observer journal looked for and reflected upon any evidence of
participants increased knowledge of, commitment to, and engagement with the theology
and mission of the WMCNZ.
The independent variable for this research project was the Discover Your
Wesleyan DNA teaching seminar, which consisted of the curriculum and the teaching
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methodology. The five sessions of the curriculum were creator’s mission, salvation,
transformation, means of grace and ministry with the poor. The methodology consisted of
a multifaceted learning approach that engaged audio, visual, and kinesthetic methods and
embraced a variety of senses. This approach was considered to be in harmony with
Wesley’s well-known conjunctive emphases of mind and heart. I taught this curriculum
on Sunday evenings over a five-week period. The dependant variables of the study were
the changes in the lay participants regarding their knowledge of, commitment to, and
engagement with the theology and mission of the Wesleyan Methodist Church of New
Zealand. Potential intervening variables, or individual differences, for the participants
included ethnicity, age, education, depth of Christian experience, and type of church
background.
Data Collection
Each participant provided basic demographic and WMCNZ involvement
information at the beginning of the first session (see Appendix G) as well as completing a
confidentiality form that gave approval for the gathering of personal information. Each of
the five sessions began with participants completing a pre-seminar form with open-ended
questions tailored to the topic of each teaching session (see Appendix H). At the end of
each session, participants completed a post-seminar form with similar open-ended
questions (see Appendix H). Participant-created codes ensured confidentiality.
Following the five-part seminar series, participants who fulfilled the criteria of
attending at least three of the five teaching sessions were asked to attend a focus group.
Thirty-eight participants fulfilled this criterion of whom twenty were able to attend a
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focus group. Three focus groups met about six weeks after the seminar series had ended.
Nine questions were asked (see Appendix I) and all responses carefully recorded.
As both presenter and participant observer, I also kept a journal noting my
personal observations of both the curriculum content and the apparent reactions, attitudes,
and perceived changes in participants. These observations were related to the key
knowledge, commitment, and engagement aspects of the purpose statement.
Data Analysis
Data collection and data analysis are related, in terms of accuracy and design, so
that information is properly collected and interpreted with confidence. Data analysis
required organizing information from the demographic forms, the pre-seminar and postseminar questions, and the focus groups. No particular theories or working hypotheses
were predetermined other than anticipating some change in each of the participants. Data
reduction techniques of coding were necessary to categorize the data. Descriptive work
and synthesis also helped interpretation. Having the pre-seminar and post-seminar
questions from each session confidential and the focus group discussion openly
communal, made for a complementary and helpful mix. My journal comments also gave
a personal perspective.
Delimitations and Generalizability
The study focused on a voluntary group of self-selected participants who met
entry criteria and participated in the Discover Your Wesleyan DNA seminar series,
presented at ECW in September and October 2008. The study was not exhaustive and
was limited in its perspective in regard to the range of participants. Time and
organizational constraints meant the study was not able to be repeated in other WMCNZ
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church locations, so its findings cannot necessarily be generalized for other situations.
Nevertheless, the curriculum was designed, and the qualitative method developed, with
the view that the study could be repeated in other WMCNZ churches, as well as other
churches in the Methodist/Wesleyan tradition internationally. Such work would have
particular relevance to those churches keen to promote a robust Wesleyan theological
worldview for their members. A possible limitation might be adequate leadership
competence necessary to teach the curriculum.
The results of this study have direct relevance and application for leaders of the
Wesleyan Methodist Churches in New Zealand, especially in developing and shaping
future church strategies. Results were shared with the National Council of the WMCNZ
and seminars were presented at the 2008 annual church conference, in a workshop
presentation at the 2009 World Methodist Evangelism Institute conference held in New
Zealand, a workshop at the 2009 Gathering family camp and at the 2009 WMCNZ
theological symposium called The Stream. In my continuing role as national
superintendent of the WMCNZ, I have significant opportunities to relate information and
insights from this study to the wider church.
Theological/Ecclesial Foundation
Awareness of ecclesial identity, heritage, and theological contribution to the body
of Christ often indicate increased levels of church health. “Continued reform and
conversion can happen only as congregations become aware of their traditions. We need
to be students of our history both to receive its legacy thankfully and to discover how we
became what we are” (Guder 237). Recent decades have exhibited some evidence of
Darrell L. Guder’s contentions with renewed interest in understanding and appreciating
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the Wesleyan tradition: its theological worldview, distinctives, and heritage. Issues relate
to identity and the meaning of continuing conversation with the life and ministry of John
Wesley and his God-given insights and emphases. An explosion of new Wesley-related
publications is now available, coming from a wide spectrum of the tradition. Globally,
Methodist/Wesleyan churches continue to increase in number and mission influence,
especially in the global south; further, these churches represent a major grouping in
Protestantism as a whole. This Wesley family of churches must continue to explore the
richness of their God-given theological heritage and missional implications for twentieth
century outreach.
The Methodist/Wesleyan tradition has always seen itself as congruent with
historic Christianity. At the same time the tradition has promoted a theological worldview
with certain distinctives. Wesley left a valuable legacy to the church, but there continues
debate about the nature of this legacy. The weight of evidence from a range of scholars
affirms Wesley’s passion for all people to find salvation and life transformation
(holiness) through God’s grace in Jesus Christ (e.g., Williams 41; Runyon 8; Jones,
United Methodist Doctrine 60; Cobb 26). This soteriology permeated Wesley’s ministry
and the early Methodist movement and helped shape the “Four Alls” statement by
William Fitzgerald, which became popular as a summary of Wesley’s theological
emphases:
All need to be saved [universal need of salvation]
All can be saved [Salvation by grace through faith]
All can know they are saved [Experience of assurance]
All can be saved to the uttermost [Sanctification/holiness]. (173)
The “Four Alls” continue to be useful and widely popularized. Wesley worked hard to
distinguish essential Christian doctrine from matters of opinion. As such, Wesley
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considered many opinion-related matters unimportant and despite his strong personality
was surprisingly gracious in articulating such tolerance. In his Sermon No. 39 on
“Catholic Spirit” and other writings (Telford Letters 4: 297), he clearly expresses such
grace. Wesley required his preachers and followers to embrace firmly the essentials of
Christian doctrine. For Wesley, these essentials included original sin, Christ’s atoning
sacrifice, justification by faith, the Holy Spirit, the new birth, Christian assurance, and
holiness (2: 267-68).
Wesley’s missiological worldview affirmed the priority of God’s grace working
for salvific purposes in every aspect of life. This worldview even explored ecological
dimensions in his sermons, especially in “The General Deliverance” (No. 60) and in “The
New Creation” (No. 64) (Outler Works 2: 436-50; 500-10 ). Influenced by Pauline letters
such as Romans 8, Wesley’s view was grand, optimistic, and all encompassing. It began
with God’s loving work in creation, the prevenient work of the Holy Spirit, continuing
within the redemptive initiative of Christ, and culminating in new creation possibilities
for all. This theological worldview possessed such soteriological depth and breadth that
Wesley was absolutely convinced that lowly sinners could become holy saints:
Although justification and new birth were to be seen as the beginning of a
total change in the habits and characters of individuals pursued in
fellowship with other believers, it followed that individual transformation
would widen out until all life is transformed and the whole earth is full of
“lovely tempers.” … This commitment to an earth renewed in
righteousness has never been absent from Methodist teaching, making the
Wesleyan tradition different from all others that have taught and preached
an other-worldly salvation. (Cracknell and White 112-13)
Because of such a breathtaking soteriological view, Wesley’s theology begins and ends
with God’s grace, always reaching out to unsaved persons, and the whole cosmos, in an
intensely missional and holy endeavor. His soteriology is all embracing and includes the
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ecology of creation, the possibility for all sinners to come to Christ, and God ministering
by the Holy Spirit through a variety of means of grace to bring holiness of head and heart.
All these factors give the Methodist tradition a remarkably robust view of whole world
personal and social transformation.
Wesley’s priority for the poor was another expression of this emphasis. He saw
this work as a mirror of humanity’s poverty before God and the manner in which Jesus
became poor and lived among his people. Following the teaching of Jesus Christ, Wesley
advocated that both the corporate church and the individual Christian commit to minister
with the poor in material and spiritual ways.
In New Zealand’s wider evangelical community, salvation emphases often can be
reduced only to a focus on the results of a personal redemptive decision and subsequent
regeneration, neglecting or even negating the foundational nature of God’s creative work
in and through all creation. Conversely, from a liberal theological perspective, the
transformation of creation is often accentuated while personal salvation and regeneration
can be neglected. Individual salvation is vitally important, as is the celebration of God’s
creation, but emphasizing a singular focus truncates Wesley’s more all-encompassing
vision of the full recovery of the glory of God in creation—the whole person redeemed in
the context within a redeemed creation. The Wesleyan theological worldview with
emphases of grace and holiness differs from other Christian theologies. For example
some traditions emphasize God’s power and sovereignty (Reformed), human rights and
justice (liberal Christians), religious ecstasy (Pentecostal), and unity with culture (New
Zealand bi-culturalism and universalism). According to Wesley, God’s grace revealed in
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a great cosmic restorative plan is available to transform persons into fully loving and holy
people amid a restored creation.
Overview of the Dissertation
Chapter 2 outlines a review of Wesleyan theological literature and facilitates a
conversation between a range of scholars and other writers regarding key aspects of the
Wesleyan theological tradition and the manner in which these aspects relate to mission
today. This study attempted to clarify the essence of Wesley’s own theology and the
developing characteristics of the Wesleyan tradition with a view to shaping the content of
the Discover Your Wesleyan DNA curriculum.
Chapter 3 describes research methodology and design. Chapter 4 outlines research
findings, and Chapter 5 provides summary discussion and interpretation of this study’s
major findings.
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CHAPTER 2
LITERATURE
Introduction
Despite the rich heritage of the Wesleyan Methodist Church of New Zealand a
sense of understanding, commitment, and engagement with such a tradition cannot be
automatically assumed. Rather, like the Christian faith, a Wesleyan worldview and its
distinctives need to be well articulated and engaged over and over. This process involves
deliberate, conscious conversation and dialogue with Wesley’s teachings and those of his
spiritual descendants on both a personal and corporate level.
Methodism stands in the mainstream of the Christian tradition. Many branches of
the Methodist family of churches in their foundational documents affirm a statement
similar to that adopted by the Uniting Conference of the British Methodist Church in
1932:
The Methodist Church claims and cherishes its place in the Holy Catholic
Church which is the Body of Christ. It rejoices in the inheritance of the
Apostolic Faith and loyally accepts the fundamental principles of the
historic creeds and the Protestant Reformation. It ever remembers that in
the Providence of God Methodism was raised up to spread Scriptural
Holiness through the land by the proclamation of the Evangelical Faith
and declares its unfaltering resolve to be true to its Divinely appointed
mission. (Oden, Doctorinal Standards 199-200)
This statement affirms important theological, ecclesial, and ecumenical principles that
Methodist and Wesleyan churches around the world continue to affirm. For the WMCNZ
this key statement (Constitution of the Wesleyan Methodist Church of New Zealand),
indicates the church’s long missional heritage. The WMCNZ needs to continue to
embody, foster, and transmit this unique theological worldview and its meaning for the
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twenty first century context. This matter relates to this project’s purpose to increase
people’s knowledge of, commitment to, and engagement with the theology and mission
of the WMCNZ both locally and nationally by developing and teaching a relevant
curriculum.
This chapter examines the pertinent literature related to missiology,
denominationalism, and Wesleyan theological worldview and distinctives from many
different perspectives, including examining Wesley’s writings with a view to helping
shape the Discover Your Wesleyan DNA curriculum. Implicit is an attempt to distill the
key characteristics of Wesleyan theological emphases that helped form the content of the
taught curriculum.
Mission
Mission is essential to the nature of the church in that the church fulfills its
purposes and mission only in relation to God’s purposes and mission. The Christian
Scriptures indicate God is always seeking and sending as evidenced by the prompting to
Abram (Gen. 12:1), the call to Moses (Exod. 3:10), the word to Jonah (Jon. 1:1-2), God’s
willingness to send his son Jesus (John 3:16), the impetus to Peter to share with the
Gentiles (Acts 10:15), the call to Saul (Acts 9:4-6), and the missionary sending of Paul
(Acts 9:15). Everything God does is missional, from the created work in the beginning to
God’s redemptive and continuous sustaining work in the present toward the goal of a new
creation.
Awareness of the God-centered nature and impetus for mission has had a varied
history in the life of the church. From a theological perspective God accomplishes
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mission regardless of human endeavor or else Christian mission is almost entirely
dependent on human endeavor.
Acknowledging the authority of Scripture, missional intent is inextricably bound
up in the person of Jesus Christ:
All authority in heaven and on earth has been given to me. Therefore go
and make disciples of all nations, baptizing them in the name of the Father
and of the Son and of the Holy Spirit, and teaching them to obey
everything I have commanded you. And surely I am with you always, to
the very end of the age. (Matt. 28:18-20, NIV)
This passage speaks not only of evangelism and outreach (“go” and “baptize”), but also
of discipleship (“teaching them”) and sanctification (“obey everything I have commanded
you” and “I am with you always”) within God’s overall and encompassing missional
embrace of the world.
While renewed missionary work was especially evident from the late eighteenth
century onward, it was in the twentieth century that theologians began to articulate the
nature and priority of God’s missional initiative and endeavor in relation to that of human
activity. In his influential address to the 1932 Brandenburg missionary conference, Karl
Barth called the church to recognize that mission is God’s profound sending of his
Trinitarian self—Father, Son, and Holy Spirit. This affirmation helped missiologist Karl
Hartenstein two years later to coin his Latin phrase, missio Dei, meaning “the sending of
God,” which sought to emphasize the serving role of the church in relation to the overall
purposes and mission of God. (Engelsviken 482)
Mission for all creation can be understood as emanating from the essence of
God’s Trinitarian and relational being. For Christian ministry and church activity, such an
understanding of mission is of the utmost importance: “The ministry we have entered is
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the ministry of [original emphasis] Jesus Christ, the Son, to [original emphasis] the
Father, through [original emphasis] the Holy Spirit, for the sake of the church and the
world” (Seamands 9-10). As God sent Jesus, God and Jesus send the Holy Spirit, and the
Trinitarian Godhead sends the Church. As a result mission is not done by the church of
its own accord and initiative; rather, the church joins the mission that God is already
carrying out. These Trinitarian missional insights do not limit or negate the church’s
responsibility to engage in purposeful and sacrificial mission, yet it does constrain a
misguided view of mission being perceived only as a project to do. Dietrich Bonhoeffer
proposes, “Church is the Church only when it exists for others” (203), and H. Emil
Brunner claims, “The Church exists by mission as fire exists by burning,” (108).
“Mission is the DNA of the church” says William R. O’Brien, indicating that
mission draws the church and all creation “towards a common future: fulfilling the
purpose for which [they were] created” (103). Guder helpfully puts mission in this same
larger context by describing, “the characteristics of a faithfully missional ecclesiology as
biblical, historical, contextual, eschatological and practiced” (11-12).
A God-centered view of mission has profound implications for every church as
Tory Baucum indicates: “It is not so much that the church has a mission, but that the
mission has a church” (4). This realization stimulates a new appreciation for all Christian
work and witness in both local and personal expression, including churches that cherish
being part of the Wesleyan theological tradition.
Wesley, named by Leslie Church in the 1930s as the “Knight of the Burning
Heart” because of his missional passion, had a great salvific heart for all people. He
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instructed his growing band of Methodist lay preachers to be ever vigilant about saving
souls:
You have nothing to do but save souls. Therefore spend and be spent in
his work. And go always, not only to those that want you, but to those that
want you most. Observe: It is not your business to preach so many times,
and to take care of this or that society; but to save as many souls as you
can; to bring as many sinners as you possibly can to repentance and with
all your power to build them up in that holiness without which they cannot
see the Lord. (Wesley Works 8: 310)
The grace-filled soteriological purposes of God were all determinative for Wesley and
became his fervent pursuit throughout his long and fruitful eighteenth-century ministry.
His view of mission was expressed in his emphases upon grace, soteriology, holiness,
ministry with the poor, and his other theological distinctives.
Denominational Identity
In the past generation or two, at the height of ecumenical optimism, many
Christian leaders assumed that denominationalism was irrelevant to further generations.
Some of these sentiments have been reborn anew in recent years by rising numbers of
independent churches, especially of mega church size. This trend is further illustrated by
Christians who do not accept any denominational identity. Such a view may be a result of
shallow ecclesial understanding, as eloquently suggested by W.E. Sangster:
But denominations are not destroyed. No Communion comes into being,
persists through the centuries, and begets its company of saints except by
the will and the blessing of God, and the Ecumenical Movement does not
foresee at the last a vast Communion every part of which is just a replica
of every other part, but a family large and loving enough to enjoy the
differences which God Himself has blessed. ... One cannot belong to the
Church which is everywhere—unless we belong to it somewhere. Sharp
criticism of denominationalism in all its forms is, therefore, often
unreflecting. (5-6)
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Sangster, an evangelical swimming against the liberal tide of his day, remains perceptive
and relevant:
A theological tradition is a complex, often ambiguous, but somewhat
systematic way of seeing the Christian faith as a whole, built up slowly
over time and deeply influenced by the social circumstances of the people
who participated in its formation. (Long 52)
Like Sangster, Thomas G. Long advocated that preachers and church leaders do not
undertake their work as universal Christians but as persons who inevitably bring a
particular theological awareness and perspective shaped by theological tradition and
denominational expression.
Denominations consist of collections of church districts, individual churches and
ordinary members. From the days of the book of Acts to the present time, Christians have
gathered into identifiable groups with common convictions and special associations. Such
traditions and groupings are theologically and personally important because they provide
a means to organize, share resources, provide identity and belonging, give continuity of
storytelling, and, most importantly, offer an effective means to organize large scale
mission and evangelism. In contrast the historical sustainability of so-called independent
churches has been rather short-lived. Knowledge and appreciation, as well as the ability
to articulate a sense of belonging and theological distinctives, have often been vital signs
of healthy ecclesial self-esteem and the basis of sound ecumenical dialogue: “The fact
that denominations persist is an indication of their usefulness. A vital church is one that
affirms its denominational heritage.” (Willimon and Wilson 36)
Thomas C. Oden describes three main houses of evangelicalism in the body of
Christ: Reformed, liturgical and pietistic. The largest reformed house is the classic
Protestant grouping of Lutheran, Reformed, and Baptist. The second includes the
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sacramentally focused traditions of Anglicanism, Roman Catholicism and Eastern
Orthodoxy. The third house led by the Wesleyan and holiness traditions of evangelical
revivalism eventually developed associated traditions of charismatic and Pentecostal
expressions. Oden suggests that this reality helpfully reinforces the significant place of
Wesley and his distinctives for mission today (John Wesley’s Scriptural Christianity 11).
Pentecostal commentator Vinson Synan concurs, and describes Wesley as both the
founder of Methodism and the “spiritual and intellectual father of the modern holiness
and Pentecostal movements” (1). As a consequence, the role of Wesley and his ecclesial
distinctives are important in the context of the whole church.
Some younger church leaders now exhibit renewed awareness of and commitment
to their theological traditions. In United Methodism, Adam Hamilton has successfully
grown one of the largest churches in the United States of America. Hamilton outlines his
denominational conviction:
My experience as senior pastor at The United Methodist Church of the
Resurrection is that twenty-first-century people are hungry for a way of
doing Christianity that mainline churches have to offer. At Church of the
Resurrection, our emphasis on both tradition and relevance; our emphasis
on both the experiential as well as the cognitive dimensions of Christian
faith; our willingness to deal with the ambiguities and challenges of faith
while holding fast to the truth of the gospel; our appreciation for the role
of women in the church; and our dual proclamation of both the evangelical
and social gospel are the very things twenty-first-century people are
longing for. (Leading Beyond the Walls 11)
Hamilton well articulates the dynamism of contemporary evangelical Methodism and the
manner in which self-declared and healthy fostering of one’s tradition and heritage need
not present any disadvantage but instead present a helpful assistance for mission and
outreach.
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John Wesley’s Own Claims about Methodism
Wesley, a remarkably versatile minister of the gospel, exhibited expertise as an
academician, preacher, organizer, practical theologian, evangelist, and author. Scott J.
Jones says that any study of Wesley’s theological worldview and distinctives needs to
take into account his whole thought as expressed in the breadth of his extensive writings.
Furthermore, allowances should be made for his thought development over time as well
as the social and cultural context in which his theology evolved (United Methodist
Doctrine 26).
This section can only provide a succinct overview of Wesley’s writings regarding
the Methodist movement. Nonetheless, reading Wesley’s own words and considering his
perceptions of the Methodist movement holds significant importance. From the beginning
of the Wesleyan revival, Wesley produced numerous publications on this topic:
Eighteenth century Methodism published and circulated many of Wesley’s
essays, such as his, “Earnest Appeal to Men of Reason and Religion,” “A
Plain Account of the People Called Methodists,” “The Character of a
Methodist,” “A Short History of Methodism,” “Advice to the People
Called Methodists,” “The Principles of a Methodist,” the published
“Conversations” and the later “Short History of the People Called
Methodists.” Such writings were foundational in Methodist minds of the
eighteenth-century, a period in which most leaders were immersed in the
principles behind the movement’s expansion. (Hunter 55)
Certainly early Methodism was a self-analyzing and history-recording movement; such
characteristics likely served to distinguish the movement from previous revival
experiences. Wesley was a prolific author and recorder of the Methodist movement as it
developed and grew. His personal journals, letters, and numerous other publications
provide a wealth of material regarding early Methodism.
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Wesley in his methodical way devised questions and answers that helped define
the meaning of Methodism. These questions and answers were also utilized in America,
carried over into the first American Methodist Discipline, and repeated in subsequent
disciplines. Some of these questions specifically addressed matters of purpose and
meaning of the new movement.
Q: What may we reasonably believe to be God’s design in raising up the
preachers called Methodists?
A: Not to form any new sect; but to reform the nation, particularly the
Church; and to spread scriptural holiness over the land.
Q: What was the rise of Methodism, so called?
A: In 1729, two young men, reading the Bible, saw they could not be
saved without holiness, followed after it, and incited others so to do. In
1737 they saw holiness comes by faith. They saw likewise, that men are
justified before they are sanctified; but still holiness was their point. God
then thrust them out, utterly against their will, to raise a holy people.
(Wesley Works 8: 299-300)
The aforementioned answers provide clear, succinct evidence in support of the strong
sense of identity and mission that Wesley and his followers engendered:
We [The Methodists] set out upon two principles: (1) None go to heaven
without holiness of heart and life; (2) whoever follows after this (whatever
his opinions be) is my ‘brother and sister and mother’. And we have not
swerved a hair’s breadth from either one or the other of those to this day.
(Telford Letters 6: 61)
The essence of it [Methodism] is holiness of heart and life; the
circumstantial all point to this. (Wesley Works 13: 260)
By Methodists I mean a people who profess to pursue (in whatsoever
measure they have attained) holiness of heart and life, inward and outward
conformity in all things to the revealed will of God. (Wesley Works 8:
352)
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The following two quotes from Wesley’s later years implicitly contain a
perspective over time. Wesley made the first when laying the foundation stone for his
New Chapel in London on 21 May 1777:
You will naturally ask, “What is a Methodist? What does this new word
mean? Is it a new religion? …” Nothing can be more remote from the
truth. … Methodism, so called, is the old religion, the religion of the
Bible, the religion of the primitive church, the religion of the Church of
England. This old religion … is no other than love, the love of God and all
mankind. (Wesley Works 7: 423)
In this way Wesley sought to place his movement in the great sweep of orthodox
Christianity. The second quote is from a letter written in 1790: “[F]ull sanctification. This
doctrine is the grand depositum which God has lodged with this people call Methodists:
and for the sake of the propagating this chiefly He appeared to have raised us up” (Letters
8: 238). Wesley believes that the new revival movement originated from the endeavors of
his own ministry and the ministries of his associates. Further, he asserts the movement
has a clear congruence with the church’s great history of serving God’s mission.
Therefore, he could assert that all the world was his parish. Such a declaration is fitting
for a life fully spent in God’s service.
Wesleyan Distinctives Discussed
Wesley is significant not only as the founder of the Methodist/Wesleyan tradition
and the “spiritual and intellectual father” of the modern holiness and Pentecostal
movements (Synan 1) but also because he combined a unique array of abilities and
attributes into one of the most enduring personalities in church history since apostolic
times. His special combination of personal attributes and abilities, if not complexities, has
influenced directly the manner in which the Methodist family of churches has developed
and the variety of characteristics the movement portrays today.
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The WMCNZ can lay claim to several different Methodistic influences.
Specifically these are early British evangelical missionary endeavors in the South Pacific
and these endeavors’ continuing legacy, liberal emphases, and insights from the
Methodist Church of New Zealand, the worldwide Wesleyan Church and learning about
its originating American holiness heritage, and active links with the World Methodist
Council and World Methodist Evangelism. An important issue for the WMCNZ to
wrestle with, as it continues to mature and grow, is the identification of which parts of the
Wesleyan theological worldview and distinctives to emphasize in its present time and
place. Hence the relevance of this dissertation study and the development of the Discover
Your Wesleyan DNA curriculum.
Many commentators including scholars, preachers, and an array of church leaders
have written of Wesley and the manner in which his Methodist movement has grown and
developed from its inception to its current status as a major part of Protestantism.
Fortunately, in recent years a sea of books and articles have been written about Wesley
and the developing Methodist movement.
Ironically, few personalities in church history have generated more diverse
comments and judgments than John Wesley. This situation is also mirrored in the array of
literature:
In the social arena, for example, Wesley has been blamed for undercutting
the revolutionary potential of the English working class, praised for his
contribution to the Evangelical Revival as “the English counterpart to the
‘democratic revolutions’ of the eighteenth century,” and championed for
the “Wesleyan roots of Christian Socialism.” Theologically Wesley has
been seen as a “reversion” to Catholicism within the Protestant tradition,
to have been but a “hair’s breadth” from Calvinism, as a true son of the
Lutheran Reformation, to have anticipated the experiential and ethical
orientation of liberal theology, to have been rooted primarily in the
theology of the Eastern fathers, as a form of synergistic tradition that
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reached back through the English Reformation to nominalism, as a “protoBarthian,” at least in Christology, and so forth. Ecclesiologically, Wesley
has been claimed for both high church and low church positions. (Dayton,
Theological Roots 39)
Donald W. Dayton rather eloquently captures the breadth of diversity of Wesley’s
importance and the manner in which so many writers have seen Wesley as their own
champion. Exploring this description further, evangelicals own Wesley for his revivalist
emphases; liberal activists see Wesley as the proto-social worker; holiness proponents
promote the centrality of his doctrine of sanctification; ecumenists accentuate Wesley’s
catholic spirit; and, fundamentalists and Pentecostals claim his synthesis of doctrine and
the Holy Spirit. (Heitzentrater, Elusive Mr Wesley 34-35).
Regardless of theological position, most commentators recognize and concede
this complexity and diversity in establishing the influence of Wesley and his tradition, but
some of these commentators are unabashed in their desire to override people from other
perspectives:
Conservative evangelicals want the church to return to the Wesley of one
book who preached powerful revivals and taught strict personal morality.
High church Methodists want to return to the faithful priest of the Church
of England who went daily to communion and retained a high
ecclesiology to his death. Liberationist Methodists want to return to the
Wesley who devoted his life to the poor and denounced the rich. Liberal
Methodists want to return to the Wesley who polemicized against
predestination and qualified natural depravity in order to affirm individual
freedom and responsibility. Psychologistic Methodists want to return to
the Wesley who emphasized actual religious experience and the
importance of mutual openness in small groups. (Cobb 125)
John B. Cobb Jr., from a different theological perspective than that of Dayton or Richard
P. Heitzenrater, delineates a variety of theoretical John Wesley characters. In reality these
facets of Wesley cannot be artificially prized apart. Instead, Wesley remains a complex
integrated personality and significant minister of the gospel. Being compelled to choose a
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certain portrait of Wesley offers a tenuous interpretation that is likely only to reinforce
prejudices. As a result, this study cannot offer a definitive personal and theological
analysis of Wesley. This study investigated a wide range of commentators, with their
observations about Wesley, the movement he founded, and its development over these
past 270 years. This investigation also influenced and shaped the composition of the
Discover Your Wesleyan DNA curriculum.
Wesley and his spiritual descendants always embraced the orthodox doctrines of
the Christian church. This study assumes the commonly embraced Christian doctrines
and moves toward discerning Wesley’s overarching theological worldview and key
distinctives.
Many Wesley commentators from a wide variety of backgrounds attempt to
enunciate a summary of a Wesleyan theological worldview and distinctives. These
summaries include statements from church conferences as well as from individual
scholars and other commentators. For example, the British Methodist Church, the mother
Methodist church in global Methodism, issued an official document in 1946 called, The
Message and Mission of Methodism in which the conference outlined “the elements of
permanent value” in the historic witness of Methodism. These elements were identified
as salvation by faith, assurance, holiness, and fellowship (Minutes of Conference 1946).
This list is succinct, and the first three elements appear frequently in other summations.
In his influential book, Rupert Davies listed seven defining characteristics of
Methodism. These characteristics were acceptance of the cardinal doctrines of the
Christian faith, emphasis on personal commerce between humanity and God, Holy Spirit
doctrine, embodying the life of Christ in personal and social holiness, sharing the gospel,

Waugh 44
generous concern for the underprivileged, and church order including the role of laity
(Methodism 11-12). John J. Vincent, Davies’ more liberal colleague, dismissed a number
of possibilities, including the universality of the gospel (“All churches now proclaim”),
assurance (“largely absent today”), and perfection (“The experience and even the
expectation of it are absent in most of Methodism today”). Instead, Vincent articulates
three things: religion of the heart, religion of the divine activity, and experiential
pragmatism (6-9).
In the early 1980s the conference of the Methodist Church of New Zealand
affirmed a number of key characteristics as part of their church union discussions:
To confess Christ and to be continually open to new steps in costly
discipleship; To live out the love of God for all people particularly the
poor, ignored and minority groups in our society; To develop centers of
loving fellowship where faith may be nurtured and a true Christian
obedience discerned; To work for transformation of both persons and
society, refusing to divide these two aspects of Christian mission, and
bearing the pain of the struggles involved; In all this to live with a
genuinely “Catholic spirit.” (Minutes of Conference Methodist Church of
New Zealand 1981 646-47)
This theological interpretation likely represents a more liberal or liberationist perspective
on Wesleyan emphases and is useful to place alongside other perspectives from a more
centrist perspective. Heitzenrater, a United Methodist and Wesley scholar, comments on
this matter which a range of reflections:
It would be difficult to give an accurate or comprehensive list of Wesley’s
“essentials,” even those relating to “the scripture way of salvation,”
although his sermon of that title is probably the best concise summary of
his theology in that regard. He also comes close to providing a summary
of essential beliefs in his “Letter to a Roman Catholic,” but that list seems
simply to reiterate the articles of the Apostles’ Creed. What he calls, “The
three grand doctrines” of Methodism—repentance, faith and holiness (the
porch of religion, the door of religion and religion itself) find a variety of
other terminology in their different listings, including similar or related
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ideas such as original sin, the Atonement, justification by faith, the new
birth, and sanctification. (“Unity” 40)
With some similarities to Heitzenrater, Kenneth Cracknell and Susan J. White suggest
that Wesleyan distinctives include “heart religion” with a consequent relationship among
faith and experience, Arminian evangelical convictions, and scriptural holiness. They
conclude, “All Methodist theology is imbued with a sense of the ‘optimism of grace’
which refuses to set limits to God’s power to transform individuals and societies” (93).
Steve Harper draws attention to eight Wesleyan identifiers to answer the question
he poses, “What does it mean to be a Wesleyan?” He describes these identifiers as
ecumenism, the order of salvation, all can be saved, people can know they are saved,
people can be saved to the uttermost, conjunctive theology, fulfillment of the Great
Commission, and a high view of the church (“What Does It Mean to Be a Wesleyan” 910). Many of these identifiers echo Wesley’s writings and speak of the catholicity of his
eighteenth-century ministry.
Cobb, a process theologian, explores Wesley’s all-encompassing view of
salvation for the whole of creation:
He [Wesley] saw most of the views available at his time as either denying
human responsibilities in relation to salvation or else making people
responsible for that salvation. He wanted to emphasize human
responsibility, but only, emphatically, in the context of the primacy of
grace. He could do this only by developing a distinctive anthropology, one
in which God is constitutively present and active in all people. This
anthropology is relevant to our dealing with other questions as well.
Wesley extended the model to the whole creation, and this contributes to
needed changes in our views of animals and of the earth. (9-10)
Cobb offers a different perspective and draws attention to the relationship and synergy of
human responsibility and grace, a central theme for Wesley. Other commentators echo
Cobb’s attention to grace and responsibility. Jones, a scholar with particular expertise
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regarding Wesley’s use of Scripture, speaks of this balance as the “Extreme Center” in
terms of an ecclesial position of centeredness that he promotes for the United Methodist
Church and, by inference, other Methodist churches (United Methodist Doctrine 19).
David Hempton, a Wesley historian, said that Wesley’s determination and consequent
shaping of the Methodist tradition was influenced by several theological emphases:
God’s character and the nature of human responsibility, true spirituality involving the
means of grace including works of benevolence and holy charity, and scriptural
injunctions to seek true holiness (57-58).
Kerry Kind, on behalf of the Wesleyan Church, also recognizes this “centered
faith” emphasis along with six other essential traits that help clarify the Wesleyan DNA.
These traits are salvation for all, transforming grace, ministry of compassion, necessity of
the church, acceptance of other Christians, women in ministry, and centered faith. With
regard to the latter, he says, “Wesleyans locate Truth in the center, between extremes of
theological or practical tension.… [W]e stay biblically centered not by emphasizing false
dichotomies, but by combining truths” (8). Kind’s observations encourage a conjunctive
and balanced view.
Hamilton discusses Wesleyan distinctives from the perspective of leading one of
United Methodism’s largest churches. He identifies seven influential characteristics in
Methodism including ecumenical catholic spirit, bringing of intellect to faith, valuing of
passion and experience, major emphasis on personal faith, emphasis on free will, highchurch tradition with low-church simplicity, grace and holiness (Christianity’s Family
Tree 118-23). Hamilton also mentions three passions of Wesley: changing lives,
transforming the world and revitalizing the church (123).
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Wesley scholar Kenneth J. Collins comments on the implicit synthesis evident in
Wesley’s theology:
The sophisticated theological synthesis that Wesley painstakingly crafted
throughout his career held together, without contradiction, law and gospel,
faith and holy living, grace and works, grace as both favor and
empowerment, justification and sanctification, instantaneousness and
process, the universality of grace (prevenient) and its limited (saving)
actualization, divine initiative and human response, as well as initial and
final justification. Wesley’s theology then was, in reality, a “conjunctive”
theology. (207)
This conjunctive pairing of different emphases characterized Wesley’s ministry and has
influenced the Methodist family of churches throughout the generations.
Among Wesleyan commentators different groupings are identifiable, with both
liberals and conservatives tending to write, speak, and quote from each other without
much reference to the other grouping. Donald E. Messer and William J. Abraham’s book
is a notable exception. This separation is regrettable and is also identified from an
ecumenical perspective by Oden, who makes the point that United Methodism in the
United States has put a lot of energy into dialogues and conversations with other
traditions, such as Reformed, Roman Catholic, Lutheran, and Eastern Orthodox:
[There has been] previous little attempt to reach out for our nearest
neighbors in the ecumenical village: the Wesleyan-rooted family of
churches.… While schemes of organic union with mainline denominations
have been vigorously pursued, even an embryonic discussion with
Wesleyan evangelicals has been delayed. This unveils a truncated
ecumenical vision. (Doctrinal Standards 149-50)
Hopefully United Methodism will initiate conversations with their “nearest neighbors” as
part of a truly comprehensive ecumenical dialogue.
Many different distinctives or characteristics exist in the Wesleyan theological
tradition. These characteristics color and shape all the major Christian doctrines Wesley
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affirmed, especially his over arching salvific emphasis. With so many commentators
writing about Wesley and the characteristics of the Methodist/Wesleyan family of
churches, analyzing a wide range of these identified Wesleyan distinctives/characteristics
proved appropriate. Nonetheless, precise analysis proved difficult as writers often
approach the subject from differing perspectives and frequently employ different
terminology to describe similar elements. However, by identifying the
distinctives/characteristics in a wide variety of writings and by noting their frequency of
mention, an interesting weighting of factors emerges (see Table 2.1).

Table 2.1. Summary of Wesleyan Emphases from a Variety of Commentators4
Wesleyan
Emphasis

Times
Mentioned

Wesleyan
Emphasis

Times
Mentioned

Assurance

6

Atonement

1

Catholic spirit

10

Church

5

Creation
Doctrinal
orthodoxy
Good works

1

Discipline

1

Discipleship

2

3

Experience

9

Freewill

2

15

Grace

17

Holiness

16

Holy Spirit

4

Hope

2

Intellect

3

3

Methodist
hymn book

1

Itinerancy

1

Laity

Wesleyan
Emphasis
Caring
fellowship
Conjunctive
theology

Times
Mentioned
2
7

4 Categories of Wesleyan emphases include similar words used by a variety of commentators.
These commentators are: Ted A. Campbell (19-20), John B. Cobb Jnr (9-10, 50-55, 139-44), Emerson
Colaw (7-13), Kenneth J. Collins (19, 206-07), Kenneth Cracknell and Susan J. White (92-93, 100-17),
Rupert Davies (11-12); Maxie D. Dunnam (93-98f); Bill Goold, Adam Hamilton (Christianity’s Family
Tree 118-23); Steve Harper (“What Does It Mean to Be a Wesleyan” 9-11); Richard P. Heitzenrater (The
Elusive 40); Scott J. Jones (221-23); Gerald Kennedy (7) Kerry Kind (8) Thomas A. Langford (262-63);
David L. McKenna (5); Randy L. Maddox (23-25, 251-56); B. Keith Rowe (3-13); W. E. Sangster (15);
Mark Trotter (75-78); John J. Vincent (6-9), Lovett H. Weems (John Wesley’s Message Today 81-89);
William H. Willimon (United Methodist Beliefs 112-13); and, J. Philip Wogaman. Also consulted are
statements from The Message and Mission of Methodism (Methodist Conference of Great Britain), Church
Union Report (New Zealand Methodist Conference), and “Wesleyan Essentials of Christian Faith” (World
Methodist Council).
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Mission

11

Organization

1

Passion

2

Personal faith

4

Practical
theology

1

Salvation

15

Sanctification

4

Sin

3

Scripture

2

Small groups

1

Stewardship

1

Transformation

7

2

Women in
ministry

1

Wesleyan
Emphasis

Times
Mentioned

Trinity

4

Witness

Table 2.2. Priority Clusters of Wesleyan Emphases
Wesleyan
Emphasis

Times
Mentioned

Grace

17

Mission

11

Holiness

16

Catholic spirit

10

Salvation

15

Experience

9

Good works

15

Transformation

7

Conjunctive
Theology

7

Tables 2.1 and 2.2 distill a summary of Wesleyan theological emphases from a
wide range of commentators. Prioritizing the categories most frequently mentioned in
Table 2.1 produced the data for Table 2.2, which indicates two distinct clusters. These
results suggest that the Wesleyan theological tradition is dominated by God’s grace, so
active through salvation that it has the capacity to change lives and promote holy living.
At the same time, it possesses a sensitive catholic spirit and enables good works to help
the poor.
A related issue is whether Scripture confirms the validity of these emphases.
Certainly Scripture frequently mentions priorities such as grace (e.g., Isa. 26:10; Rom.
3:24; Gal. 1:1-15; Eph. 2:5), holiness (e.g., 1 Chron. 16:29; Rom. 12:1-12; 1 Cor. 6:11; 1
Thess. 3:12-13), salvation (e.g., Exod. 15:2; Ps. 40:10; Isa. 12:2; Luke 2:30) and good
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works (e.g. Lev. 19:10; Amos 2:7; Matt. 5:3; Gal. 2:10). In fact these themes occur
continually throughout most of the Bible.
These priority distinctives are also congruent with a number of scriptural verses
Wesley used most frequently in his preaching ministry (Jones John Wesley’s Conception
155-56). For example, Romans 5:5 explores the topic of grace, while Philippians 2:5 and
Hebrews 12:14 emphasize holiness, Galatians 2:20 salvation, and Galatians 6:10 good
works.
William H. Willimon writes with some force and makes a pertinent point:
Doctrinal posturing and hairsplitting held little interest for Wesley. And
yet, we ought to stop trying to blend in with the doctrinal wallpaper
around us. We have our wonderfully distinctive qualities when it comes to
what we believe and how we believe it and we ought to flaunt it. (“Joy”
19-20)
This literature review and analysis indicates that certain major themes such as grace,
holiness, salvation, and good works constitute important aspects of the Wesleyan
theological tradition and serve as theological stimulation for the myriad
Methodist/Wesleyan churches around the globe.
Five Key Aspects of Wesleyan Theology
The Discover Your Wesleyan DNA curriculum sought to incorporate the main
emphases determined from the literature review and analysis: grace, holiness, salvation,
good works, mission, catholic spirit, experience, transformation, and conjunctive
theology. Further, I desired to shape the curriculum for the context of New Zealand. In
order to accomplish these tasks, I developed a five-part curriculum and taught each part
in a two-hour session that incorporated an action/reflection exercise, information sharing
and opportunity for prayer, and the seeking of Holy Spirit illumination. The teaching
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sessions were titled, Creator’s Mission, Salvation, Transformation, Means of Grace, and
Ministry with the Poor. These titles were coined to be descriptive of teaching content and
to encapsulate the essence of the priority clusters of identified Wesleyan emphases.
Inevitably there was cross-over in content such as grace being involved in both God’s
mission and salvation, and holiness and transformation being closely linked. The
rationale for the order began with a recognition of the priority of God and God’s mission,
and then Wesley’s ordo salutis was influential in determining the order of the remaining
sessions.
The following sections outline the nature of these theological topics and
incorporate certain aspects of discussion from the corresponding literature.
Creator’s Mission
The early parts of this chapter discussed the vital importance of God’s Trinitarian
mission as intrinsic to the mission of the Church. Paramount for any Wesleyan missional
understanding are the grace of God for all creation, the universal atonement of Jesus
Christ, and the redemptive call of God through prevenient grace.
Wesley’s understanding of the mission of the church is reflected in one of his
“Rules of a Helper” publication: “You have nothing to do but to save souls. Therefore
spend and be spent in this work. And go always, not only to those that want you, but to
those that want you most” (Wesley Works 8: 310). Wesley’s mission passion was hard
won. He considered his missionary endeavors in America an abject failure. Mainly due to
his encounter with the Moravians and the continuing work of the Holy Spirit, Wesley
eventually had his own heartwarming Aldersgate experience on 24 May 1738. This
experience, in turn, prompted him to commit to what he described as “the vile task”
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(Ward and Heizenrater 46) of evangelistic field preaching from 2 April 1739. Wesley’s
decision to preach outdoors was in order to reach lost people, most of whom were
considered poor in every respect. His well-known introspection likely helped motivate
him for such mission:
I have thought, I am a creature of a day, passing through life as an arrow
through the air. I am a spirit come from God and returning to God, just
hovering over the great gulf, till a few moments hence I am no more
seen—I drop into an unchangeable eternity! I want to know one thing, the
way to heaven—how to land safe on that happy shore. God himself has
condescended to teach the way; for this very end he came from heaven.
(Outler1: 104-05)
Wesley continued to reiterate his missional understanding as his movement grew:
About a hundred and thirty of my fellow-laborers are continually
employed in the same thing. We all aim at one point, (as we did from the
hour when we first engaged in the work), not at profit, any more than at
ease, or pleasure, or the praise of men, but to spread true religion through
London, Dublin, Edinburgh, and, as we are able, through the three
kingdoms. (Davies Works 9:502)
Wesley was forever grateful for God’s grace and blessing of the early Methodist work.
Hunter maintains Wesley believed he had rediscovered the driving force of the earliest
church for passionate mission (41). Dean G. Blevins comments, “For Wesley, the missio
Dei is best summarized in the total transformation of persons, scriptural holiness, for the
renewal of all creation” (6). Certainly such mission was dramatic in its impact:
[T]he rise of Methodism from its unpromising origins among the flotsam
and jetsam of religious societies and quirky personalities in England in the
1730s to a major international religious movement some hundred and fifty
years later. During that period Methodism refashioned the old
denominational order in the British Isles, became the largest Protestant
denomination in the United States on the eve of the Civil War, and gave
rise to the most dynamic world missionary movement of the nineteenth
century. (Hempton 2)
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Although Wesley had no physical children, his spiritual children soon became many. By
the beginning of the twentieth century, Methodist mission work was established in many
areas around the world. Work gradually moved from mission work to established
churches.
Especially tenacious and far-reaching in their mission work were British
Methodists, with the last ripple from the eighteenth century Wesleyan revival finally
reaching the distant South Pacific Islands in the early years of the nineteenth century.
With an element of prophetic fulfillment the Scripture says: “But you will receive power
when the Holy Spirit comes on you; and you will be my witnesses in Jerusalem, and in all
Judea and Samaria, and to the ends of the earth” (Acts 1:8). “The ends of the earth” might
refer to New Zealand. This small country is almost as far south as people can travel and a
Wesleyan Methodist mission was established in New Zealand in 1823.
In spite of grueling stop-start early efforts, Methodism quickly adapted to the
arduous New Zealand conditions, and following European immigration from the early
1840s, work began to flourish. As in other frontier situations, notably the United States
and Australia, the organization and enthusiasm of the Methodism movement was well
suited to the pioneer New Zealand environment. Key success factors included flexibility
of structures, itinerant youthful pastors, evangelistic fervor, establishment of preaching
places, and founding of educational organizations. Growth was swift and embraced
preaching places under a tree or in a tavern, numerous rural chapels, downtown preaching
halls, and city missions.
The advantages of Methodist connectionalism were clearly recognizable in the
New Zealand mission context. Local preachers, probationary ministers and

Waugh 54
superintendent ministers, and their respective churches, all linked together in accountable
fellowship. Education was a unifying aspect and useful in the evangelizing process to
both the indigenous Maori and European settlers. Schools were established and printed
material disseminated, underlying the view that education and spiritual self-improvement
were practical demonstrations of the blessings of holiness transformation.
In New Zealand the Wesleyan Methodist Church was established in July 2000 at
the beginning of the new millennium. Adapting much from both Methodist and Wesleyan
denominational heritages, the new church proclaimed, “The mission of the Wesleyan
Methodist Church of New Zealand is to exalt Jesus Christ by: 1) Evangelizing the Lost;
2) Discipling the Believers; 3) Equipping the Church; 4) Ministering to Society”
(Constitution 5). This mission commitment was in keeping with Wesley’s sentiment, “All
the world is my Parish” (Gurnock 2: 218), which, in turn, was an echo of the Creator God
declaring, “For the world is mine, and all that is in it” (Ps. 50:12).
Salvation
Passionate soteriology was central to Wesley’s theological conviction and
motivation. Soteriology comes from the Greek words soteria (salvation) and logos (word
or an account of) and to be congruent with Wesley’s theology, an ordo salutis (order of
salvation) approach can be taken. As a methodical and practical theologian, Wesley
developed an all-encompassing and progressive view of salvation from sin and death to
victory and new life. His emphasis was the restoration of the image of God through
several stages of saving grace in the life of the individual (Dayton Theological Roots 45).
The following extended passage gives a helpful summary in Wesley’s own words:
Salvation begins with what is usually termed (and very properly)
preventing grace [Emphasis mine]; including the first wish to please God,
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the first dawn of light concerning his will, and the first slight transient
conviction of having sinned against him. All these imply some tendency
toward life; some degree of salvation; the beginning of a deliverance from
a blind, unfeeling heart, quite insensitive of God and the things of God.
Salvation is carried on by convincing grace [Emphasis mine], usually in
Scripture termed repentance [Emphasis mine]; which brings a larger
measure of knowledge, and a fuller deliverance from the heart of stone.
Afterwards we experience the proper Christian salvation, whereby
“through grace” we “are saved by faith,” consisting of those two grand
branches, justification and sanctification [emphasis mine]. By justification
[emphasis mine] we are saved from the guilt of sin, and restored to the
favor of God, by sanctification [emphasis mine] we are saved from the
power and root of sin, and restored to the image of God. All experience, as
well as Scripture, show this salvation to be both instantaneous and
gradual. It begins in the moment we are justified in the holy, humble,
gentle, patient love of God on man. It gradually increases from that
moment, as a “grain of mustard seed, which, at first, is the least of all
seeds,” but afterwards puts forth large branches, and becomes a great tree;
till, in another instant, the heart is cleansed from all sin, and filled with
pure love to God and man. But even that love increases more and more,
till we “grow up in all things into Him who is the Head”; till we attain “the
measure of the stature of the fullness of Christ. (Wesley Works 6: 509)
Wesley’s order of salvation was clearly progressive, but always with a sense of urgency.
The work of prevenient grace was important in stirring spiritual awareness and interest.
Wesley then moved quickly from repentance and justification to sanctification, which
was a vital part of his salvation impetus.
A key part of this theological perspective for Wesley was a classical Arminian
view of sin that recognized the profound problem of human sin, beyond guilt, to include
such dynamics as rebellion, blindness, slavery, and deadness. Wesley was well
acquainted with the power of sin and was not far from Calvin’s own view of its severity.
However, Wesley discerned a crucial difference in that he believed the Holy Spirit
unilaterally worked to bring penetrating light by grace, especially prevenient grace, and a
variety of other means, such as prayer and preaching. For Wesley these windows of Holy
Spirit work gave people the opportunity to respond.
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Wesley’s all-encompassing view of God’s salvific purposes related to the whole
creation, including animals and nature. In several of his sermons (e.g., No. 60 The
General Deliverance, mostly about the animal kingdom; No. 64 The New Creation,
focusing on the restoration of the world; No. 95 On the Education of Children, appealing
to parents and children to care for the creation, including all lowly creatures), Wesley
wrote about the sinful state of the world, including its effect on all animals and nonanimals: “But it will not always be so. He that sitteth upon the throne will soon change
the face of all things, and give a demonstrative proof to all his creatures that his mercy is
over all his works” (Outler Works 2:509). Wesley’s salvific view was not without some
sense of human responsibility:
He [Wesley] had definite, solidly grounded notions of human
responsibility in the sphere of creation, and his perceptions, imbued with a
sense of God’s grace in all of life, are sometimes as instructive for the
present as for the eighteenth century. By studying Wesley’s thoughts
about the natural world of his day, and his view of the creation both before
the fall and after the establishment of the new heaven and the new earth,
we may gain useful insights into his ethical expectations for men and
women as they relate to the many facts of the natural world. (Rakestraw
259)
The whole salvation experience was important to Wesley. This related to his experience
of earnest searching, and actual experience of saving grace. His “warmed heart”
experience of 24 May 1738 was the catalyst for his view of a comprehensive theology of
salvation.
The theology at the heart of the Wesleyan Revival was above all a
theology of salvation [Emphasis mine]. Every sermon, every doctrine,
every quotation revolves around this center—a theology of salvation.
Wesley had a passion for humanity to come to know the joy of salvation,
to know the grace that comes from God through Jesus Christ. This was his
overriding preoccupation, his paramount concern. This was the heart of his
entire life’s work. (Weems, John Wesley’s Message 85-86)
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To understand Wesley is to appreciate his salvific passion and how he viewed grace to be
imbued into every aspect of his life. Harper says, “Grace is the keynote of the Wesleyan
salvation song” (“Works of Piety” 87). Colin W. Williams affirms, “The central focus of
Wesley’s theology is on the saving work of Christ and the human appropriation of that
work” (41). Jones says, “Wesley assumes that the whole point of religion is salvation”
(John Wesley’s Conception 60). Certainly Wesley’s emphasis on salvation was allencompassing and all-motivating for his long and fruitful ministry.
To restrict Wesley’s view of salvation only to the personal realm and to neglect
his expansive view of salvation as it embraced the whole cosmos (echo of Rom. 8:8-27)
would be a mistake. The Wesleyan worldview of salvation is different from a pervasive
Calvin influence and generic evangelical perspective often prevalent today with its
emphasis on decision and rescue from damnation. Wesley endeavors to provide an
answer when he writes:
He [God] is already renewing the face of the earth. And we have strong
reason to hope that the work he hath begun he will carry on unto the day
of his Lord Jesus Christ; that he will never intermit this blessed work of
his Spirit until he has fulfilled all his promises; until he hath put a period
to sin and misery, and infirmity, and death; and re-established universal
holiness and happiness, and caused all the inhabitants of the earth to sing
together, “Hallelujah! The Lord God omnipotent reigneth! (Wesley
Sermons 11:288)
Such salvific renewal is frequently mentioned by Wesley and is a key theme of his
soteriology. Theodore Runyon investigates the breadth of this salvific view:
The cosmic drama of the renewing of creation begins, therefore, with the
renewal of the imago Dei in humankind. This is the indispensable key to
Wesley’s whole soteriology. Despite the importance in his own experience
of Luther’s doctrine of justification by faith mediated to him by the
Moravians, Wesley distanced himself from their identification of salvation
with justification alone, insisting that the “great salvation” cannot stop
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short of a renewal of that original vocation for which humanity was
created, to live as the image of God in the world. (12)
Wesley emphasizes this perspective in his teaching, especially in his sermons. In the
process he provides an ecological and environmentalist theological foundation that was
far ahead of his time. Only in more recent years has this ecological aspect of Wesley’s
soteriological writings been more clearly recognized (Snyder and Runyon 200). Randy L.
Maddox tackles this topic that is often viewed as only contemporary:
[H]e [Wesley] stood out in his contemporary Western setting as a notable
exception in affirming God’s ultimate purpose in restoring all creation. It
would be reasonable to expect him to have encouraged penultimate
expression of this purpose; and indeed he did express a concern that was
rare in his day for humane treatment of animals. It is possible to identify
the foundations for an ecological ethic drawing on such comments. The
more important point is that Wesley’s basic theological perspective is
conducive to an ecological ethic. (246-47)
Cobb adds to Maddox’s commentary and draws attention to Wesley’s view of the whole
cosmos:
Thus Wesley affirmed the intrinsic value or goodness of all creatures
individually as well as the added value of the ecological system that they
jointly constitute. Together with the understanding that God is present and
active in all for the sake of the wellbeing of all, Wesley’s teaching
provides a religious vision which, when genuinely appropriated, should reform our way of relating to the remainder of creation. It calls for respect
for all creatures, recognition of the importance of biodiversity and
complex ecosystems, and working together with God for the benefit not
only of human beings but of all other creatures as well. (53)
Wesley’s insights about creation with his sweeping panorama of God’s salvation plan
feel remarkably contemporary in their holistic application. His view of God’s salvific
plan as cosmic in proportion and embodying of a full recovery of the glory of God in
creation is awe inspiring. This view speaks of the whole person in the whole of creation.
It begins with a different nuance about sin and freewill, surprisingly similar in some
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respects to Calvin, but different in crucial Holy Spirit dynamism. Wesley’s perspective
involves the Trinitarian grace of God at the center, with people responding in loving
obedience to the prevenient initiative of the loving God and the experience of
justification and new birth from sin. Salvific mission, for Wesley, is motivated by God’s
grace, and expresses itself in the sharing of such grace and the growing journey of
sanctification. The Wesleyan theological perspective of salvation is robust and healthy
for the whole world in every dimension of life, personal, communal and for the whole
creation.
Transformation
Early Methodism was about people being changed and transformed into fully
loving people, who also changed society. This conviction contributed to a clear sense of
identity and mission. Wesley and his preachers firmly believed that God had founded the
Methodist movement in order to promote Scriptural holiness in every sphere of life. The
ordo salutis of Wesley was a key part of this teaching. This salvation work included
individual living and communal living in churches, the wider society and the whole
world.
In September 1790, Wesley reflected on this transforming holiness, six months
before his death, at the venerable age of eight seven years: “This doctrine is the grand
depositum which God has lodged with the people called Methodists; and for the sake of
propagating this chiefly He appeared to have raised us up” (Telford Letters 8: 238).
Wesley’s description of this holiness includes “Perfect Love” and “Perfection,” terms
both having clear biblical reference (e.g., 1 John 4:18; Matt. 5:48). However, these
scriptural references did not prevent an element of controversy surrounding Wesley’s
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doctrinal interpretation and insistence on the importance and particularity of this
transforming holiness. In his ministry after May 1738 he continually made effort to
describe and advocate for it:
But what is perfection? The word has various senses; here it means perfect
love. It is a love excluding sin, love filling the heart, taking up the whole
capacity of the soul. It is love rejoicing evermore, praying without ceasing,
and in everything giving thanks. (Outler Works 2:160)
Wesley’s theology has been described as a “moving vortex” (Hempton 57), fueled by the
power of Scripture and the grace of God, shaped by tradition, reason, and experience and
irrevocably moving toward holiness and Christian perfection:
It is important to recognize that a discussion of Wesley’s theology is no
mere rhetorical exercise in the history of Protestant thought, but rather is
foundational to understanding the kind of movement he created. The
whole ecclesiastical superstructure of Methodism, its itinerant and local
preachers, its bands and classes, its love feasts and camp meetings, and its
hymns and publications were all designed to promote scriptural holiness
and guard against laxity or levity. The activism and agency explicit in the
message were explicit also in the mediums of transmission. Methodism
was restless and energetic, introspective and expansionist, emotional and
earnest. It was an unsettling movement led by unsettled people. (58)
Wesley always equated this Methodism activism with a diligent promotion of holiness.
He was convinced the preaching of such transformational change was absolutely
necessary for the effective spread of Methodism. “Wherever this is not done, the
believers grow dead and cold. Nor can this be prevented but by keeping up in them an
hourly expectation of being perfected in love” (Gurnock 4: 529).
Certainly scriptural holiness and an emphasis on the whole spectrum of
sanctification became a key characteristic of the early Methodist movement. After
Wesley’s era, however, emphasis on holiness waxed and waned. In frontier America,
holiness was a prominent distinctive but gradually dissipated as Methodism moved into
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the late nineteenth century, gaining prestige and respectability. The emerging holiness
movement, with its origins in Methodism and made up of many smaller denominations
and mission organizations, fully embraced holiness emphases, further developing,
articulating, and even changing its significance. This development is partly expressed by
Harry E. Jessop in his influential holiness textbook:
Every land has its own part in the story, but here we can take up only that
which concerns the British Isles and America. We join these two countries
because in Wesley they possess a mutual heritage; for while it was in the
former country that the stream of blessing began, it was from the latter that
it flowed back, and that with renewed emphasis [emphasis mine]. (232)
The “stream of blessing” was holiness and the “renewed emphasis” was reference to the
changed and developed doctrine of holiness by the collective holiness churches in North
America. The special emphasis was on the transformative nature of entire sanctification
for the individual and how this transformation was providentially ordained by God.
Within this holiness movement in nineteenth century North America, a view developed
that the sanctification experience should be instantaneous, rather than progressive, and
this understanding was institutionalized into various distinctives such as revivalist
worship, influential camp meetings and even in denominational books of discipline.
Ironically, Wesley had been less adamant about this emphasis. He acknowledged that the
process of transformation could be gradual, as well as instantaneous, while asserting each
person’s priority and responsibility to stay alert within the influence of the means of
grace, and constantly do good works in the church and community:
But does God accomplish this great work in the world gradually or
instantaneously? Perhaps it may be gradually wrought in some. I mean in
this sense they do not advert to the particular moment wherein sin ceases
to be. But it is infinitely desirable, were it the will of God, that it should be
done instantaneously; that the Lord should destroy sin “by the breath of
his mouth” in a moment, in the twinkling of an eye. And so he generally
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does, a plain fact of which there is evidence enough to satisfy any
unprejudiced person. Thou therefore look for it every moment. Look for it
in the way above described, in all those “good works’ where unto thou art
‘created anew in Christ Jesus.” (Outler Works 2: 168-69)
Wesley was unwilling to be compelled into either a progressive or instantaneous view on
sanctification. He was always a consummate activist who believed that earthly life was
more than a test of endurance but rather an opportunity for God-inspired transformational
improvement and the equivalent transformational improvement of society, all done with
proactive and cheerful enthusiasm (Hempton 42). The promotion of healthy and proper
ecumenical relationship was part of this transformation in what Wesley described in a
sermon title as a proper “catholic spirit” (Sermon No. 39) (Outler Works 2:81-95).
However, Wesley believed all such change and transformation could not be done without
careful organization:
I was more convinced than ever that the preaching like an apostle, without
joining together those that are awakened and training them up in the ways
of God, is only begetting children for the murderer. How much preaching
has there been for these twenty years all over Pembrokeshire! But no
regular societies, no discipline, no order or connexion; and the
consequence is that nine out of ten of the once-awakened are now faster
asleep than ever.” (Ward and Heitzenrater Works 21: 424)
The language of Wesley is strong, and clearly expresses his view that good organization
and discipleship accountability is absolutely necessary and always helpful for sustained
transformation. Such personal and corporate transformation makes for a powerful mix of
evangelism and social engagement. Despite a certain fragmentation of the Wesley family
of churches in the nineteenth and twentieth centuries, the vision of engaging, connecting,
and resourcing initiatives to transform both individuals and the world has always
remained part of the Wesleyan theological DNA (Blevins 11). Wesley’s own view of the
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totality of the transformative power of God for the whole world gave him a high view of
creation within God’s purposes:
God is in all things, and that we are to see the Creator in the glass of every
creature; that we should use and look upon nothing as separate from God,
which indeed is a kind of practical atheism, but with a true magnificence
of thought survey heaven and earth and all that is therein as a contained by
God in the hollow of his hand, who by his intimate presence holds them
all in being, who pervades and actuates the whole created frame, and is in
a true sense the soul of the universe. (Outler Works 1: 517)
This holistic view of God’s creation was in contrast to much eighteenth-century thought.
When such a total view of God’s creational and transformative capacity in community is
added to that of the new creation for each person in Jesus Christ, the Wesleyan
understanding of God’s transformational possibilities for individual, community, and
environment becomes all encompassing. Such holy transformation is truly about God’s
perfect love being manifest in all of life.
Means of Grace
John Wesley had a fascination with the created world and with science.
Throughout his writings are references to natural phenomena, experiments of science,
and common health remedies. While Wesley denied that a complete and informed
understanding of God could be ascertained from nature, he did annunciate that humanity
is not left to guess and experiment the way forward but God has provided human beings
with certain avenues to know, appropriate, and enjoy God’s grace. These are means of
grace which Wesley defines as follows:
By “means of grace” I understand outward signs, words, or actions
ordained of God, and appointed for this end to be the ordinary channels
thereby he might convey to men preventing, justifying, or sanctifying
grace. I use this expression, “means of grace,” because I know none better.
(Outler Works 1: 381)
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At the core of Wesley’s commitment to spiritual formation and sanctified living was his
strong promotion of these means of grace, as a means to help feed and sustain growing
believers:
Wesley believed that, within the aspects of genuine Christianity, the
means of grace helped establish the proper identity and activity of God—
that is, God as essentially a God of grace, who acts relationally and
redemptively in the person of Jesus Christ. (Harper, “Works of Piety” 89)
As well as the development of personal devotion, such means of grace worked to
incorporate believers into the body of Christ, the Church, hence the connectial concept
that Wesley promoted, the legacy of which is still evident in many Methodist and
Wesleyan churches today. At the same time, the promotion of certain means of grace for
Wesley was a way of protecting his Methodist followers from ritualistic and cold
religion, and from emotional superficiality. By practicing the means of grace, Christians
could hold the cognitive and experiential in a proper and healthy balance and this balance
became an important continuing principle for Wesley.
Ole E. Borgen says that the ordo salutis, in relation to the sacraments, function as
(1) effective signs, (2) effective means of grace, (3) and effective pledges of glory to
come, conjoined with the added aspect of sacrifice (47). Paul W. Chilcote adds to this
sentiment, suggesting that Wesley considered sacramental grace and evangelical
experience both necessary and vital counterparts to a balanced Christian life (33).
Wesley separated the means of grace into works of piety (the instituted means)
and works of mercy (the prudential means), meaning the former were specifically
instituted by Jesus Christ (The Scriptural Way of Salvation Sermon 43) (Outler Works 2:
166). Taken together, these instituted and prudential means of grace constituted the
spiritual formation foundation for the Wesleyan tradition. Wesley understood the various
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means of grace to be in dynamic relationship with each other. This section gives
particular attention to those works of piety clearly instituted by Jesus Christ, whereas the
following section on ministry with the poor describes works of mercy.
Prayer was always listed by Wesley first. He perceived prayer as being especially
foundational and important, saying, “Prayer is certainly the grand means of drawing close
to God; and to others are helpful to us only as they are mixed with or prepare us for this”
(Telford Letters 4: 90). This view goes some way in expressing Wesley’s strong salvific
sentiment of the living and dynamic relationship between God and humankind and prayer
as a primary means of this communication.
Harper records that Wesley used all types of prayer, including adoration,
confession, thanksgiving, supplication and intercession and was influenced by the Daily
Office in the Book of Common Prayer, while he also frequently used extemporaneous
prayer (“Works of Piety” 90).
Searching the Scriptures was an endearing phrase that Wesley developed to
describe a second means of grace—an all-encompassing use of scripture to strengthen the
knowledge and devotion of the Christian believer. This approach was not about prooftexting but about providing guidance and knowledge of the whole revelation and a way to
apply such learnings regularly to real life. Harper notes that while Wesley was familiar
with academic approaches to Scripture, including a critical approach, his favored
approach was the ancient practice of lectio divina (divine reading), as it enabled him to
read, mark, and inwardly digest the Scriptures and also because it was another form of
prayerfulness. Wesley’s method and purpose involved the task of reading, contemplation,

Waugh 66
and attention, all with the express purpose of seeking God’s encouragement in order to
know the way to heaven (“Works of Piety” 91).
Preaching as an important expression of searching the Scriptures has always been
a dominant characteristic of the Wesleyan theological tradition. Wesley described himself
as homo unius libri (a man of one book), and this statement reiterates his conviction that
the Scriptures were the revealed Word of God and a vital means by which Christians
could grow and mature (Ward and Heitzenrater Works 21: 510). Wesley’s own ministry
demonstrated the time and commitment he gave to such proclamation, with his famous
itinerant efforts to share the word in all manner of circumstances and in so many places.
Wesley considered the preaching of the Bible as a primary means by which the Holy
Spirit convicts listeners to repent and commit to the process of sanctification growth.
The Lord’s Supper was identified by Wesley as a third means of grace. Wesley’s
Church of England sacramental tradition undoubtedly influenced him, although the
church in his day had often neglected this sacrament. Wesley’s deep conviction was that
the Lord’s Supper/Holy Communion was a biblically directed means for the Christian to
experience the spiritual presence of Jesus Christ. Holy Communion was not just a
memorial and remembrance for Wesley but an experience of the real presence of Jesus
Christ. Because of this view, he advocated frequent receiving of the sacrament: “Let
everyone, therefore, who has either any desire to please God, or any love of his own soul,
obey God, and consult the good of his own soul, by communicating every time he can”
(Wesley Works 7: 148). Interestingly, while Wesley thought Holy Communion would
most benefit believers through the sanctifying grace process, he also considered the
sacrament had aspects of prevenient and justifying grace and could effectively minister
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such grace to people (Williams 159). He encouraged all to receive the sacrament on the
basis of their repentance of sin and desire to lead new lives in Christ. With an invitational
table policy and experiential emphases often being promoted, Holy Communion has
continued to have a significant role in Methodist worship.
Fasting was a fourth means of grace for Wesley, and he strongly encouraged its
practice in his growing movement. In typical fashion, Wesley viewed such abstinence
from food as an ongoing discipline intended “to wean the soul from its natural attachment
to earthly things and to keep before us our spiritual destiny” (Williams 134). For Wesley
fasting was much more about a spiritual experience than any emphasis on physical
submission.
With his acute awareness about physical health issues, Wesley settled into a
reasonable weekly routine of fasting following the Thursday evening meal until mid
afternoon on Friday, committing the time usually spent eating to devotional activities. He
encouraged this practice among all his followers but often lamented the failure of many
to do so (Davies Works of John Wesley 483). For Wesley, the important distinction about
fasting was not with mortifying the flesh but with elevating the soul (Harper Works of
Piety 92). Unfortunately, this means of grace has long been neglected in most churches of
the Wesleyan theological tradition.
Christian conference was a fifth means of grace promoted by Wesley to
encourage the benefits of Christians getting together in regular groups to confer about
faith and practice.
In keeping with his conviction, Wesley worked very diligently to organize his
societies. This organizing work was as an expression of the means of grace to encourage
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vital Christian discipleship. Williams suggests that the organizing of these societies
should be seen as part of the prudential means of grace because the specific ways and
methods of organization can change. However, the meeting in small groups for study,
encouragement, and service was perceived by Wesley as an instituted necessity for
effective living of the Christian life. The same principle applied to works of compassion
and mercy, which further make up the prudential means of grace (135).
The eighteenth century model of organized Methodism cannot be replicated for
the twenty-first century. However, the innovation and learning from class meetings,
expectations of behavior (e.g., pursuit of strict moral lifestyle and avoidance of swearing,
useless diversion and self-indulgence), and instructions for accountability are all salient
notions/principles for incorporation into contemporary Methodist and Wesleyan spiritual
formation programs.
In Wesley’s promotion of the various means of grace, he was always clear that
such means, in and of themselves, had no specific merit or power but were the means by
which the Holy Spirit of God was working (Outler Works 1: 382). Wesley reiterates that
even the means of grace are gifts freely given by God. Kenneth Cain Kinghorn comments
that Wesley, of course, believed that God sometimes directly gives grace, apart from the
use of any of these specified means but this reality should not diminish frequent use of
the means of grace when they are available (1:266).
The applicability today of the means of grace for churches in the Wesleyan
tradition is of no less importance than in Wesley’s day. Discipleship and spiritual
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formation resources have become a burgeoning industry in recent years. 5 Harper
summarizes the relevance of Wesley’s means of grace, indicating they help recapture
religion of the heart, root believers in biblical Christianity, resource believers in classical
Christianity, relate believers to ecumenical Christianity, and renew authentic Christianity
(“Works of Piety” 94f).
Ministry with the Poor
The Scriptures indicate that preaching and ministry with the poor is an essential
part of God’s mission and consequently an essential mission task of the church in every
age. Paul writes, “For you know the grace of our Lord Jesus Christ, that though he was
rich, yet for your sakes he became poor [emphasis mine], so that you through his poverty
might become rich” (2 Cor. 8:9). The apostle explains that through his incarnation and
atoning death, Jesus gave away his riches in order to reach out to the lostness of human
poverty and enable eternal life. Jesus’ story in Matthew 25:31-46 about the king
commending those who did help the poor by feeding, clothing, and visiting is a
resounding teaching to all Christians that a righteous life is loving and caring.
Howard A. Snyder comments that preaching the gospel to the poor is an
identifying mark of the church, involving walking in Jesus’ footsteps, and part of its
essential DNA. The poor can be an all-encompassing term, referring, for example, to
those who cannot save themselves. In many respects it symbolizes how God sees the
whole of humanity. In the name of Jesus Christ and through the Holy Spirit the needs of

5
Willow Creek Community Church, one of America’s most influential churches, has recently
realized the importance of strong and specific spiritual formation. Their discovery that mature Christians
need to become “self feeders” is a significant admission (Hawkins and Parkinson 3-4).
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the poor can be met. The term poor can also be used in a more specific way to refer to
those who are especially disadvantaged and vulnerable (20).
Both the salvific conviction and its practical implications were abundantly clear to
Wesley. Commentators seem to agree that for Wesley the poor were at the very heart of
the evangel, and that life lived with the poor was “constitutive of Christian discipleship”
(Meeks 9). Wesley was unable to conceive of evangelizing without practical ministry:
Anyone who has read at all in the Journal of Wesley will know that
Wesley was systematic in his cultivation of the poor. He made it a regular
practice from his Oxford student days to visit the sick, the poor, and those
in prison, and he regularly insisted that his followers do likewise. (Dayton,
Theological Roots 67)
Wesley always had compassion for the poor: “The gospel of Christ knows of no religion
but social, no holiness but social holiness” (Hymns and Psalms 1). The implications of
this “social holiness” were profound for Wesley, particularly following his heartwarming
experience of May 1738. On 2 April of the following year Wesley wrote in his journal
about one of the key ramifications of his new experience:
At four in the afternoon I submitted to ‘be more vile’, and proclaimed in
the highways the glad tidings of salvation, speaking from a little eminence
in the ground adjoining to the city, to about three thousand people. The
Scripture on which I spoke was this (is it possible anyone should be
ignorant that it is fulfilled in every true minister of church), ‘The Spirit of
the Lord is upon me, because he hath anointed me to preach the gospel to
the poor. He hath sent me to heal the broken-hearted; to preach
deliverance to the captives, and recovery of sight to the blind: to set at
liberty them that are bruised, to proclaim the acceptable year of the Lord.’
(Ward and Heitzenrater Works 19: 46)
Being “more vile” for Wesley involved the practical implementation of proclaiming the
salvation message of grace to wider society and the realization of the ecclesial
implications this move would have for him. It involved leaving the confines of the
institutional church and taking the gospel to the masses, especially those physically and
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mentally poor, as well as those spiritually and morally poor. Preaching outdoors marked
another turning point for Wesley and reinforced his previous involvement, over the years,
to help meet some of the needs of the poor. He explained the theological basis of such
ministry as a means of grace:
It is generally supposed, that the means of grace, and the ordinances of
God, are equivalent terms. We commonly mean by that expression, those
that are usually termed, works of piety; viz. hearing and reading the
Scripture, receiving the Lord’s Supper, public and private prayer, and
fasting. And it is certain, these are the ordinary channels which convey the
grace of God to the souls of men. But are they the only means of grace?
Are there no other means than these, whereby God is pleased, frequently,
yea, ordinarily, to convey his grace to them that either love or fear him?
Surely there are works of mercy, as well as works of piety, which are real
means of grace. (Wesley Works 7: 117)
These “works of mercy” were expressed under three basic principles; doing no harm,
doing good and attending upon the ordinances of God (works of piety). They involved
regular contact and ministry with the poor and were emphasized in much of Wesley’s
teaching. Wesley embraced the poor into the very infrastructure of Methodism because
he was concerned not only in meeting temporal needs but also in meeting spiritual needs.
In many ways Wesley’s frequent interaction with the poor helped save him from a
concern for the poor that was only sentimental or ideological (Weems, John Wesley’s
Message Today 47). Rather, his involvement was motivated by practical compassion and
was a priority for the allocation of his time. Wesley went so far as to suggest that ministry
with the poor was a duty for Christians and that, if neglected, could even endanger one’s
“everlasting salvation” (Wesley Works 7: 117):
And his concern never took the form of superficial charity. “I love the
poor,” he wrote in his Journal. “In many of them I find pure genuine
grace, unmixed with paint, folly and affirmation.” His own practice of
visiting, providing for, and tending to the needs of those on the underside
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of society speaks volumes, as does his sensitivity to the causes of poverty.
(Cracknell and White 213)
As well as his evangelistic priority, Wesley was always practically devoted in
compassion for the poor:
John Wesley always considered poverty and economic questions at a
deeper level in relation to God’s own concern and commitment to the
poor. A practical outworking of this was his frequent teaching about the
use of money including three simple “rules” which are contained in his
sermon, “On the Use of Money” which can be summarized as; earn all you
can, save all you can, so you can give all you can. (Gooch 70-73)
This practical concern was not only demonstrated by his actions preaching in the
highways and byways where the masses of people lived, but also in helping establish free
dispensaries, offering health advice, publishing sermons and other relevant tracts, visiting
hospitals and prisons, and even challenging some of the profound economic issues of his
era.
These practical demonstrations of mercy, as a means of grace, had profound
implications. Benjamin Roberts, the principal founder of the Free Methodist Church in
North America, was well qualified to comment on Wesley’s ministry. He wrote about
Wesley’s significance in a 1864 publication:
Wesley and Whitfield, going to the collieries and commons, and into the
streets and lanes of the cities, proclaiming the Gospel to the neglected
masses … did more to rescue England from infidelity than all the learned
divines who wrote essays upon the “evidences of Christianity.” (20)
Roberts’ sentiment is likely correct as the Wesleyan revival was a factor in altering the
course of English social history and may have been an important contributing factor that
helped save England from violent revolution, as took place in France.
M. Douglas Meeks observing Wesley’s practical demonstration of the works of
mercy, asserts they were not simply service “to the poor” but more importantly were “life
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with the poor” (9-10). Few reformers of the church have involved themselves with the
concerns of the poor quite like Wesley did. This conviction included a personal
commitment by Wesley to live simply. Upon his death in March 1791, his actual
possessions were few and mostly worn out.
Recognition of Wesley’s conjunction of linking vital Christian doctrine with
practical Christian living provides an insight into what has proved to be a continuing
characteristic of the Wesleyan theological tradition. Methodist churches around the world
during the nineteenth century fragmented due to a range of issues, such as theology,
social and church polity, as well as class, race, and economics (Weems, John Wesley’s
Message Today 50). However a legacy of practical ministry with the poor was a
continuing feature for many of these new movements. For example, the establishment of
the Primitive Methodists and Salvation Army in the United Kingdom and the Wesleyan
Methodists, Free Methodists and various African-American churches in the United States
of America all involved explicit appeals for social involvement and ministry with and to
the poor, as well as evangelism renewal.
In the United States, the establishment of the Wesleyan Methodist Church came
about in the early 1840s because of the increasingly tolerant attitude to slavery by the
dominant Methodist Episcopal Church. Rev. Orange Scott and several other ministers led
an abolitionist crusade within the church but failed to convince their peers, so in
November 1842 they withdrew. The Wesleyan Methodist Connection of America was
founded in 1843, and the two leading reasons given for leaving the Methodist Church
were the evil of slavery and the oppressive hand of the bishops. The new denomination
grew rapidly as others were drawn to their passion for social justice. Another key issue
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for the Wesleyan Methodists was the promotion of women’s rights. The first convention
for women’s rights in the United States was held in 1848 in New York at the Wesleyan
Methodist Chapel at Seneca Falls. Wesleyan Methodism was prominent in promoting
proper recognition and involvement of women in all spheres of life, including their
abilities to preach and minister, as well as being the first denomination in America to give
an equal vote to laity in the conferences of the church. Wesleyan Methodists6 thus
consistently applied biblical principles of proper human worth—the human rights of all
persons, the full involvement of women, and the role of laity.
Preaching to and ministering with the poor was essential to Wesley’s ministry,
and has always been a recognizable characteristic of the Wesleyan theological tradition.
Curriculum Design Literature
Proverbs provides helpful wisdom for teaching when it says, “Let the wise listen
and add to their learning, and let the discerning get guidance” (Prov 1:5). Scripture is
clear in many places about the importance of God’s people learning and growing in
wisdom. Psalm 90:12 states, “Teach us to number our days aright, that we may gain a
heart of wisdom.” Proverbs 18:15 adds, “The heart of the discerning acquires knowledge;
the ears of the wise seek it out.” People who grow in wisdom understand that learning is a
lifelong task and seek out opportunities to grow and mature.
Jesus reiterates in Mark 12:29-30 the vital importance of the commandment,
“Love the Lord your God … with all your mind.” Perhaps the most oft-quoted Scripture
about learning and holiness transformation is from Paul:

6
In 1968 The Wesleyan Methodist Church and the Pilgrim Holiness Church joined to become The
Wesleyan Church.
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Therefore, I urge you, brothers, in view of God’s mercy, to offer your
bodies as living sacrifices, holy and pleasing to God—this is your spiritual
act of worship. Do not conform any longer to the pattern of this world, but
be transformed by the renewing of your mind. Then you will be able to
test and approve what God’s will is—his good, pleasing and perfect will.
(Rom. 12:1-2)
The renewal of minds by worthy learning has been identified throughout the Christian
centuries. Richard J. Foster has become an acknowledged authority on spiritual formation
and views learning as a spiritual discipline that can be a key to spiritual maturity and
renewal:
Many Christians remain in bondage to fears and anxieties simply because
they do not avail themselves of the Discipline of study. They may be
faithful in church attendance and earnest in fulfilling their religious duties,
and still they are not changed. I am not here speaking only of those who
are going through mere religious forms, but those who are genuinely
seeking to worship and obey Jesus Christ as Lord and master. They may
sing with gusto, pray in the Spirit, live as obediently as they know, even
receive divine visions and revelations, and yet the tenor of their lives
remain unchanged. Why? Because they have never taken up one of the
central ways God uses to change us: study. (54)
Such study, echoed by Paul in Romans 12:1-2, is about applying the mind to Christian
learning, new knowledge, and holiness change. By implication it requires discipline,
studiousness, and application.
Educationalists have often explored how such study can be fostered and how
teaching can best be conducted. Ray Gene Barber identifies from the various curriculum
paradigms two basic models: the pedagogical model and andragogical model (53).
Pedagogy comes from the Greek and relates to the leading and teaching of children. The
pedagogical model concerns a traditional learning pattern where the student is primarily
dependant on the teacher for learning to occur, and where the student has little or no
internal motivation and has to be coaxed to learn. It is about a transfer of knowledge in a
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controlled atmosphere where the student is subservient and is only the ignorant recipient
of instruction from those who have the knowledge.
As the dynamics of adult learning became more of a focus in the twentieth
century, researchers and teachers became increasingly interested in learners themselves
and the factors that would encourage their learning. In the 1960s Malcolm S. Knowles
developed a theory he calls, “andragogy.” The term had originally been coined to
describe the educational theory of the Greek philosopher Plato (Adult Learner 52).
Knowles gave this term to “a growing body of knowledge and technology in regard to
adult learning…being defined as the art and science of helping adults learn” (Andragogy
in Action 6). In contrast to the pedagogical model, the andragogical model discerns
students as self-directed and self-motivated individuals and as the key focus of the
teaching and learning process. Barber expands on this difference and discusses a person’s
motivation to learn:
A learner is motivated to learn when he or she recognizes a need to know
or to do something that he or she does not know or cannot do. Taken
literally, andragogy embraces the thought that the learner is motivated
internally to learn. (54-55)
This insight is reinforced by Felix B. Tan and Hazel Chan in their 1997 study where they
concluded, “Teaching learners to learn and manage self-instruction can be linked to
enhanced learning outcomes in a self-instructional environment” (5). Teachers have a
responsibility to foster an effective learning environment to enable those being taught to
be self-feeders of knowledge.
While pedagogical and andragogical models are helpful, both can have a tendency
to describe extremes and ignore gospel affirmations. From a Christian perspective, the
vital importance of the dignity and sanctity of human beings as persons, part of the
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created whole, rather than just self-determining individuals, brings a different emphasis.
Such recognition of a God-created communal environment, where each person is
exhorted by gospel imperatives and enabled by the Holy Spirit to love and care for
another, can reshape the nature of the interactive learning process (1 Thess. 5:19).
The ramifications of designing teaching curriculums that embrace these insights
are clear. First and foremost is the intentional design of teaching procedures that facilitate
the absorption of learning by students. Second is the recognition that students are a
source of sharing and learning themselves. The andragogical model, for example,
assumes many resources for learning, in addition to the role of the teacher (Knowles The
Adult Educator 4).
Instructional design is the term given to the process by which instruction is
organized and improved through the careful analysis of learning needs and the translating
of such general principles of learning into the reality of curriculum materials, thereby
creating an environment most conducive for learning. World War II was the occasion for
much instructional design work by the armed forces as they sought to train large numbers
of people effectively in a short time. Post war, Benjamin Bloom researched and published
an influential analysis of what he named as the three domains of learning: Cognitive
(what one thinks or knows), psychomotor (what one does, physically), and affective
(what one feels, or what attitudes one has). Similarly important to identify are the wellknown learning styles of auditory (hearing the spoken word), kinesthetic (doing and
interacting), and visual (looking at images, practical demonstration and even body
language). These styles are echoed in the ancient Chinese proverb, “Tell me, and I will
forget. Show me, and I may remember. Involve me and I will understand.”
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David A. Kolb has been influential in experiential learning, curriculum design and
evaluation with his Circle of Learning devised in the early 1980s. This learning tool has
four elements: concrete experience, observation and reflection, the formation of abstract
concepts, and testing in new situations. Kolb developed these into a circle concept, which
reinforces the idea that the elements can be approached as a continuous spiral. In terms of
curriculum development and adult learning insights, Kolb reinforces the notion that the
learning process usually begins with a person taking a particular action, then observing
and thinking about the effect of that action. Following is the opportunity to learn and
form a theory or theories and to then test such theories in new and related action. For the
Discover Your Wesleyan DNA curriculum design, Kolb’s insights about encouraging
participants to bring their concrete real-life experiences to the learning process and reflect
on them were important in the curriculum design and helped shape the experiential
components of the teaching, sharing times in small groups, and the take-home exercises.
People learn best when they are exposed to a variety of teaching styles and have
the opportunity to reflect upon and evaluate what they are learning. Different learning
styles suit different people. For example, a person with a kinesthetic and tactile learning
style prefers action stories and expressive movements and gestures, while a person with
an auditory learning style prefers dialogue and conversation.
In many previous generations, churches long maintained a diversity of teaching
methods that engaged visual, auditory, and kinesthetic teaching approaches. These
included things that touch every one of the five human senses, such as soaring
architecture, beautiful stained glass windows, strong sacramental emphasis, incense and
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bells, and practical ministry to widows and orphans. However, the Church typically did
not do much reflecting on which aspects were especially effective.
Churches in the Wesleyan theological tradition can readily engage a variety of
styles to teach growing disciples, especially through the means of grace taught by
Wesley. These means of grace are prayer, searching the Scriptures, Holy Communion,
fasting, and Christian conferencing. To varying degrees, the means of grace involve
visual, auditory, and kinesthetic experiences and can help meet the diverse learning needs
of a variety of people. Wesleyan theology has often been characterized by conjunctive
emphases such as head and heart, grace and truth, works of piety, and works of mercy,
which can reinforce the diversity of teaching approaches.
Many churches, especially in the broad evangelical tradition, have capitulated to
one particular teaching style—often a preaching and auditory emphasis. More recently,
the visual is being influential with new reliance on data projection and large movie-type
screens and appealing images. This multi-media development is not to diminish the
biblical mandate for preaching as a means of grace or the blessings of the visual, but such
overemphasis can be done at the expense of a full-orbed approach to worship and can fail
to engage many other modes of communication. A focus on just one style of teaching can
be constraining for a large proportion of learners because it leaves little or no allowance
for other preferred learning method.
For the Discover Your Wesleyan DNA curriculum I decided, recognizing
different ways that people learn, to utilize a variety of teaching styles. This variety would
go some way to meet the diversity of preferred learning styles of participants and
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hopefully increase their ability to increase in knowledge, commitment, and engagement
with the theology and mission of the WMCNZ.
In 2007 the Spiritual Formation Department of the Wesleyan Church produced a
small book entitled, Becoming a Member of the Church, written by Amanda Drury, with
an introduction by Dr. Jim Dunn, general director. Dunn describes a spiritual formation
methodology:
To illustrate it simply, there are four areas to engage: the head, heart,
hands, and habits. Start by seeking knowledge and understanding of Jesus
Christ. This wisdom will enter your heart and miraculously transform it. A
unified heart and mind leads to a wholehearted expression of love through
compassionate service. This outpouring of compassion becomes a daily
way of life where we are given daily grace by God’s Holy Spirit to live a
holy life. (Drury 6)
Dunn’s varied teaching approach of head (wisdom), heart (transformation), hands
(service), and habits (daily life) is a helpful contemporary expression of the Wesleyan
holiness transformation process and appealed as being adaptable for the Discover Your
Wesleyan DNA curriculum design. Incorporating these insights into the curriculum
design meant creating times for information sharing (head), practical type exercises
(hands), personal sharing and testimony (heart), and take-home exercises (habits). This
approach assisted in the effectiveness of the curriculum as it related to a wide range of
participants and their likely learning preferences.
Research Design Literature
Investigating the literature pertaining to qualitative research helped develop the
methodological design for this research study and reinforced the curriculum design work.
After deciding to pursue a qualitative approach, influenced by the factors outlined in
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Chapter 1, the definition, characteristics, and key issues of qualitative research were
adopted.
William Wiersma and Stephen G. Jurs give prominence to a 1993 qualitative
research definition from Krathwohl, saying it is such research that “describes phenomena
in words instead of numbers or measures” (13). Others define qualitative research as “an
approach to the study of the social world which seeks to describe and analyze the culture
and behavior of humans and their groups from the point of view of those being studied”
(Bryman 46). Pamela Maykurt and Richard Morehouse suggest, “The process of
qualitative data analysis takes many forms, but it is fundamentally a nonmathematical
analytical procedure that involves examining the meaning of people’s words and actions”
(121). Such definitions clearly give pre-eminence to the responses of those people being
studied.
Qualitative and quantitative approaches and data analysis are markedly different
and Wiersma and Jurs further comment, “Qualitative research has its origins in
descriptive analysis, and is essentially an inductive process, reasoning from the specific
situation to a general conclusion” (13), and the authors infer this approach then allows for
a more holistic interpretation. Qualitative research is distinctly different from quantitative
research as it is not as prescriptive or structured (219).
Qualitative research, like any other research, has a certain paradigm, or set of
assumptions, concepts, and propositions. In its purest sense, qualitative research follows
the naturalist paradigm as described by Wiersma and Jurs: “Research should be
conducted in the natural setting and that the meanings derived from research are specific
to that setting and its conditions” (13). Hence, qualitative research is context specific as it
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gives priority of importance to the perceptions of the participants (201). The priority
given to those being studied is discussed by Thomas R. Lindlof and Brian C. Taylor:
Fundamentally, qualitative researchers seek to preserve and analyze the
situated form, content, and experience of social action, rather than subject
it to mathematical or other formal transformations. Actual talk, gesture,
and so on are the raw materials of analysis. (18)
A comprehensive integrity of reporting is appealing in the qualitative approach method
and especially appropriate to the Discover Your Wesleyan DNA curriculum.
With priority given to participants and what they say and do, one of qualitative
research key characteristics is that it uses an inductive inquiry approach, which, in terms
of data collection and analysis, means it does not have fixed theories or hypotheses but
rather allows the participants to express themselves clearly from their own perspective.
Maykul and Morehouse describe the careful “reading” of a situation (38). The general
components of qualitative research, as outlined by various experts, appear to follow a
similar progressive pattern. Wiersma and Jurs outline four steps: working design
(subjects to be studied, site selection, length of the study, and possible variations
identified); working hypotheses (foreshadowed problems, research questions, generating
grounded theory); data collection (interview oral histories, observation specimen records,
document collection, and review); and, data analysis and interpretation (data reduction
coding, data organization, checking hypotheses, and theories and description; 208).
Conversely Maykul and Morehouse describe eight key characteristics: an effective and
descriptive focus, emergent design, purposive sample, data collection in the natural
setting, emphasis on “human-as-instrument,” qualitative methods of data collection, early
and ongoing inductive data analysis, and a case study approach to reporting research
outcomes (43-47).

Waugh 83
The key components for this particular qualitative research design project are
outlined in detail in Chapter 3. “During data analysis the qualitative researcher hopes to
make progress on three fronts: data management, data reduction, and conceptual
development” (Lindlof and Taylor 211). An important aspect of qualitative research is
gaining appropriate organization and control over the mass of data generated. Such data
reduction relates to which information is prioritized and what analytical tools are
employed to interpret the data in relation to a specific cultural or social environment. For
the purposes of this research study, the literature on open-ended questions, focus groups,
and journaling was of specific relevance. Wiersma and Jurs note that formulating such
material is really a matter of common sense and “the law of parsimony applies; keep
things as simple as possible to obtain the necessary data” (169). Regarding
questionnaires, two general types are typically identified and they are selected-response
or forced-choice and open-ended items. Open-ended questions helpfully enable the
participant to have more freedom and can often allow for a greater range of personal
response. A disadvantage of flexible open-ended questions is that answers can sometimes
be inconsistent in content, depth, and length.
Focus groups are a popular technique employed in qualitative research (Lindlof
and Taylor 181). These group discussions are organized to examine a range of specific
issues:
Focus group research is a generic term for any research which studies how
groups of people talk about an issue. Indeed, a defining feature of focus
group research is using the interaction between research participants to
generate data and giving attention to that interaction as part of the
analysis. (Holloway 57)
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For the purposes of this Discover Your Wesleyan DNA research, the use of focus groups
was judged to be especially relevant in that it helped draw out from participants, in a
communal environment, a range of new and personal insights that more conventional
data collection would likely have missed. In addition, the communal focus group
atmosphere was conducive for participants to offer new and interesting observations over
and above their written open-ended questioning and structured questionnaire surveys.
Journal note-taking is another means of data collection that enables the
researcher’s voice to be heard with her or his personal perceptions, insights, conjectures,
misunderstandings, and questions (Lindlof and Taylor 163). Keeping a journal can also
serve a myriad of other tasks, including helping to manage a rising tide of data, recording
names and persons interviewed, and documenting field site visits and reflections on
procedures (167). Maykul and Morehouse especially commend beginning researchers to
utilize a detailed journal as it becomes a useful part of the collection and analysis of data
(68).
Action Research (AR) is one type of applied research most commonly used in
educational settings with small groups and focused on the solution of day-to-day
problems (Wiersma and Jurs 12, 148). AR has little concern to generalize because of
samples that are usually small and localized. However, aspects of AR are widely utilized
in qualitative research and one particularly relevant aspect is that of evaluation of the
intervention process, and resultant amendment and change, for the purposes of
improvement. Kolb’s Learning Cycle has some similarities in terms of describing
experiential learning with its four elements of concrete experience, observation and
reflection, formation of abstract concepts, and testing in new situations. Kolb and Fry
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suggest the spiral is continuous and that the learning cycle can begin at any one of the
four points (35-36).
Recognizing the flexibility of qualitative research and the benefits of how it can
be contextualized for rewarding results, there are some inherent reliability and validity
issues. These include: consistency in the research process and the challenge of replicating
such studies (Wiersma and Jurs 215). Internal reliability in terms of consistency of
process is helped by careful attention to detail, especially related to questions and the
interpreting of data. Videotaping can be of some help in the reanalysis of some data. For
the main part, validity can be established by logical, carefully thought-out, and well
documented procedures. In addition consultation with participants, subsequent to the data
collection, can also be an additional way of improving validation (Lindlof and Taylor
243).
Summary
This literature discussion reiterates the value of analyzing the characteristics and
historical continuity of the theological worldview and distinctives of both Wesley and his
growing Methodist movement. The purpose has not been to discover the real John
Wesley and his worldview/distinctives. Clearly such accurate analysis is not possible due
to the complex nature of Wesley himself and his unique range of skills, depth of insight
and comprehensive writings more than two centuries ago. Rather, this study has sought to
identify, from a broad range of commentators, a reasonable picture of Wesley and the
Methodist theological worldview and distinctives. Five key aspects of Wesleyan theology
were discerned from the literature and these were categorized and further investigated as
Creator’s mission; salvation; transformation, means of grace, and ministry with the poor.
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Each of these Wesleyan characteristics has a strong biblical resonance and a clear
relevance to the New Zealand context. From this overview, a steady platform was
established to begin the task of shaping the content of the Discover Your Wesleyan DNA
curriculum. At the same time, an overview of the qualitative research literature and
curriculum design literature was helpful in the methodological planning.
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CHAPTER 3
METHODOLOGY
The Problem Restated
New Zealand has a world-wide reputation as a beautiful country—ecologically
clean and green, democratic and socially progressive, multicultural and tourist friendly.
At the same time, New Zealand is increasingly secular, with 34.6 percent of the
population in the 2006 census indicating they had no religion and where the majority
Caucasian culture is well-known for its resistance to Christianity. In 2005 the World
Christian Database (“Most-Non-Religious Nations”) listed New Zealand as the most nonreligious English-speaking nation in the world.
Along with its secularism, New Zealand society is increasingly multicultural and
pluralistic, especially in urban centers such as Auckland. This combination of secularism
and multiculturalism makes for a challenging and, at times, hostile environment for the
proclamation of the gospel of Jesus Christ.
The religious scene in New Zealand, while constantly threatened by secularism, is
dominated by a range of well established churches with a variety of distinctive
theologies. These include pervasive Baptist, liberal, Pentecostal, Roman Catholic, and
independent church emphases, all of which can influence members of the Wesleyan
Methodist Church of New Zealand. This situation is compounded as the Wesleyan
theological worldview and distinctives form a minority perspective in the whole New
Zealand church.

Waugh 88
The WMCNZ is a small and growing denomination of twenty one churches and
forty-four ordained ministers and licensed pastors and views itself as a movement
learning the truth of Scriptural holiness and promoting the grace of Scriptural holiness.
The WMCNZ has committed itself to be a church in the Wesleyan theological tradition,
affiliated to the international Wesleyan Church, and a member of the World Methodist
Council. Active ecumenism reaching out with a catholic spirit to other Christians has
been a characteristic. The WMCNZ celebrates that Methodism had been raised up by
God “to spread scriptural holiness over the land” (Wesley Works 8: 299). The challenge,
amid many competing ideologies and differing theological worldviews, is for members of
the WMCNZ to remain obedient to this divinely appointed scriptural holiness task.
As the WMCNZ strategizes for the future, it seeks to be strong in identity and
spiritual life so it can be effective in mission and evangelism, as well as healthy and
positive in its ecumenical contribution. An effective means of teaching lay members of
the WMCNZ about the Wesleyan identity and theological worldview, is needed. This
situation has been the motivation behind the development of this research project to
encourage lay members of the WMCNZ to have knowledge of, commit to, and engage
with the theological worldview and unique distinctives of the Wesleyan tradition or what
I have called the Wesleyan DNA.
The Purpose Restated
The purpose of this project was to increase lay participants’ knowledge of,
commitment to, and engagement with the theology and mission of the Wesleyan
Methodist Church of New Zealand, both locally and nationally, through participating in a
five-part Discover Your Wesleyan DNA seminar series. This study assumed that when
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people possess a knowledge of, and commitment to a Wesleyan theological worldview
and distinctives, they are likely to engage more fully in the Wesleyan Methodist Church
of New Zealand’s work, both locally and nationally, in order to pursue God’s mission.
Research Questions
To determine the impact of the Discover Your Wesleyan DNA curriculum, this
study identified three research questions.
Research Question #1
What is the knowledge, commitment, and engagement profile of participants in
relation to the theology and mission of the WMCNZ prior to their beginning the Discover
Your Wesleyan DNA curriculum?
Answers to this question sought to provide a helpful basis from which some initial
evaluation could be made about each individual’s knowledge, commitment, and
engagement with the theology and mission of the WMCNZ.
Research Question #2
What changes, if any, are observed in participants during and after they have
completed the curriculum?
The purpose of this question was to find out any observable changes in
participants’ knowledge of, commitment to, and engagement with the theology and
mission of the Wesleyan Methodist Church of New Zealand. This question was a key
motivation for the research project, and led to the analysis of any observable changes
being spread over a period of time (i.e. session by session of the curriculum) and, with
the focus groups, about six weeks after the seminar series had ended.
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Research Question #3
What parts of the curriculum, if any, can be attributed to these changes?
The Discover Your Wesleyan DNA curriculum contained a relatively broad topic
range and incorporated biblical, theological, historical, and creative content. It was
considered helpful to determine whether any particular session, or specific topic within a
session, could be identified as especially linked to personal impact and any consequential
change. This question had the benefit of identifying any particularly important parts of
the curriculum, specific teaching styles, and analyzing how such parts related to an
increase in the participants’ knowledge, commitment, and engagement.
Population and Participants
The population for this research study was the congregations of East City
Wesleyan and nearby Wesleyan Methodist churches. The general demographics of these
churches were varied due to ethnic diversity, socioeconomic differences, and
geographical spread. The theological ethos of each of these churches was
evangelical/holiness.
In terms of determining the adult lay participants from these churches, several
criteria were established. Participants needed to be self-selected interested volunteers,
having a minimum age of 16 years, regular attendees at their local Wesleyan Methodist
Church (although not necessarily partners/members7), current leaders or intent on seeking
such leadership, and committed participants willing to commit to regular attendance at
the Discover Your Wesleyan DNA seminar sessions. For the purposes of consistency in

7
In the Wesleyan Methodist Church of New Zealand Constitution (Section 16), members are
called “Partners” in the spirit of partnering with the vision of the local church and the national church (Phil.
1:5).
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this research study, participants were also required to have attended a minimum of three
of the five sessions for their contribution and data to be incorporated into the study. To
ensure accurate record keeping of attendance, a weekly attendance register was
maintained.
Participants were volunteers who showed some degree of initiative and
motivation in attending the Discover Your Wesleyan DNA seminar series, and as such,
could not be assumed to produce equivalent data to a randomly selected group of
participants.
Forty-six participants took part in the seminar series from eight Wesleyan
Methodist churches in the Auckland district. Thirty-eight participants met the determined
criteria of attendance at three or more sessions and their qualitative data was taken into
consideration for the study. Of the thirty-eight participants, thirteen came from East City
Wesleyan Church, ten from Papakura Wesleyan Church, four from Saioni Wesleyan
Church, four from Rotuman United Christian Church, two from Shore Grace Church, two
from East City Chinese Church, two from Redoubt North Wesleyan Church, and one
from Amazing Grace of Gethsemane Tongan Church.
Design of the Study
Qualitative methodology was developed in relation to the literature review,
together with helpful feedback and oversight from my mentor, Dr. Joe Dongell and
second reader Dr. Stacy Minger.
Instrumentation
Four specific types of instrument were adopted for this study. First, was a
demographic survey at the beginning of the seminar series that sought to determine
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aspects of the participants’ knowledge of, commitment to, and engagement with the
theology and mission of the WMCNZ. Second, were pre-seminar and post-seminar
questions pertinent to each session. These were designed to draw out specific aspects of
the participants changing knowledge and commitment related to the themes from each of
the five seminars. Third, were focus groups held about six weeks after the seminar series
had ended. These groups were communal opportunities for participants to describe any
personal change of knowledge, commitment and engagement, as well as any other
insights, comments, and observations they may have had. Questions in the focus group
context were shaped by the knowledge, commitment, and engagement aspects from the
purpose statement. Fourth, was my participant-observer journal in which I looked for and
reflected upon any evidence of participants increased knowledge of, commitment to, and
engagement with the theology and mission of the WMCNZ. This variety of analysis
provided the necessary data to answer the three research questions.
Variables
The independent variable for this research project was the Discover Your
Wesleyan DNA teaching seminar. It consisted of a five-session curriculum: Creator’s
mission, salvation, transformation, means of grace, and ministry with the poor. The
methodology involved a diverse range of teaching approaches and styles. The curriculum
was compiled using the dissertation literature and analysis, including adult learning
material, and some resources from the Wesleyan Church’s Building Faith discipleship
series (Barnwell), Becoming a Member of the Church (Drury), and also Devotional Life
in the Wesleyan Tradition (Harper). My own pastoral experience and history training was
helpful, along with oversight by my mentor. Appendixes B to F provide content outline
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details. The dependent variables were the changes in the lay participants regarding their
knowledge of, commitment to, and engagement with the theology and mission of the
Wesleyan Methodist Church of New Zealand. Potential intervening variables, or
individual differences, were the range of participants themselves, including their age,
ethnicity, education, English as a first or second language, personal and denominational
Christian experience. The intervening variables could not be controlled, other than
determining whether the participants were a reasonable representation of the populations
of East City Wesleyan and the other Wesleyan Methodist churches.
Face Validity
In terms of the validity of this qualitative research, efforts to be well organized
and clearly descriptive in terms of all procedures were important. Regarding face validity
all questions were pilot-tested with a group to confirm that such tools appeared to
measure reasonably what this research project sought to measure.
The pretesting and refining of the demographic survey content and pre-seminar
and post-seminar questions, was with a test group of ten people who included members
of the Research Reflection Team and a number of other local Wesleyan Methodists and
some outside of Auckland who were unable to attend the seminar. These people
represented a similar range in age, gender and ethnicity to those who were to participate
in the Discover Your Wesleyan DNA seminar series. This group read the various
questions with the purpose of determining if any changes were needed in the design or
intent of the questions to improve clarity and understanding. Through this process there
were four minor amendments to the design and content of the survey questions. The
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focus group questions were similarly shared with the test group, and six amendments
resulted.
Concerning external validity, the primary focus of this research project was not so
much concerned with broad generalizations but with in-depth research and findings in
regard to the New Zealand context and the problem and purpose outlined. External
validity was assisted by the careful documentation, logical progression, and tentative
conclusions drawn from this research study. Wiersma and Jurs comment, “As with all
qualitative research, the reader, or potential user, of the research has a responsibility of
interpreting the results and making judgments about its generalizability” (267). The
ability to repeat this curriculum and type of research accurately in other churches, with
confidence, is still relatively high.
Data Collection
Prior to beginning the research work in the selected Auckland churches, I
conferred with the leaders of East City Wesleyan and pastors of other Wesleyan
Methodist churches in Auckland to seek their permission to recruit lay participants who
would meet the entry criteria. Approval was readily given by these leaders and printed
notices circulated and announcements made in each of these churches prior to the start of
the seminar series. Relevant material was mailed to the churches on 6 August 2008 and
promoted throughout that month. Reminder notices were given, notices at the district
combined service on 23 August, and also a follow-up e-mail reminder in early September
prior to the seminar series commencing on 14 September.
No preconceived theories or hypotheses were assumed to be discernable in
participants. The basic source of data collection for this research study was a multifaceted
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researcher-designed qualitative approach to gathering information from the participants.
Prior to the administration of each of these data collection events clear verbal instructions
were given.
The first involved a concise demographic survey, which, in addition to questions
about gender, age, ethnicity, and first language, also incorporated questions about each
person’s membership status in the WMCNZ, length of association with the WMCNZ,
current church involvement, denominational background, and familiarity with the
Wesleyan theological worldview (see Appendix G).
The second data collection consisted of open-ended questions administered before
and after each teaching session (see Appendix H), with each set of questions tailored to
the topic of each teaching session.
The third data collection came from the focus groups, which were attended by
people who fulfilled the criteria of being at a minimum of three of the five teaching
sessions. Thirty-eight participants fulfilled these criteria, twenty of whom attended a
focus group. Focus groups were held on 24 November 2008 (six participants), 30
November (eight participants) and 4 December (six participants). The focus groups had
nine questions discussed (Appendix I) and all responses carefully recorded.
As facilitator of the Discover Your Wesleyan DNA curriculum and participant
observer, a final data collection method was my personal journal, recording in an open
style where I wrote my observations of participants, especially with regard to any
evidence of their increase in knowledge, commitment, and engagement in the theology
and mission of the WMCNZ. These observations included such things as attentiveness
and body language of participants, types and depth of questions asked, relevant content of
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informal conversations, reflections on teaching styles and engagement of participants,
and their personal sharing in the context of the focus groups. An advantage of this
particular approach was the free roaming ability and enhanced awareness to observe and
record proactively in a comprehensive way. A limitation was its subjective personal
perspective. My journal entries did not claim to be dispassionate; rather, they were
personal recorded observations with the hope they might add value to the research
project.
Data Analysis
After the focus groups the written data were collected and collated. The results
from the participants’ demographic survey and the feedback from the pre-seminar and
post-seminar questions from the five teaching sessions were all coded to ensure
confidentiality. The codes thereby allowed me to note any changes in the individual
respondents’ responses. The comments from the focus groups and my participantobserver journal were transcribed to enable clear analysis.
No particular theories or working hypotheses were predetermined when analyzing
the data. Rather, for the purposes of accuracy in this qualitative research, it was important
the collected data was able to be managed, collated and interpreted with integrity so the
results accurately represented what the participants had written or spoken.
In the process of analysis, the data was placed in appropriate categories so as to
order and reduce the overall bulk of data. This process resulted in helpful organization of
all the collected data. In terms of the categories, the answers to the questions about
familiarity with the Wesleyan theological worldview were used as a helpful starting
point. My journal comments also gave a personal perspective.
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The collected data in the chosen categories were analyzed and syntheses
identified. This process encouraged much reflection and careful consideration in order to
avoid making any premature conclusions.
Ethics
An ethical approach was a high value throughout this entire research project. Not
only was this project carried on for Christian purposes and to the glory of God, but it
needed to honor the goodwill of all voluntary participants.
At the commencement of the Discover Your Wesleyan DNA seminar series, after
the welcome and explanation about its purpose, I outlined the purpose of the research
project and obtained signed consent from each of the participants that I could gather
appropriate data from them for the purposes of the research project on the basis of the
following procedures.
I explained the integrity of the analysis indicating that the demographic survey
results, together with the pre-seminar and post-seminar answers to each session, would be
confidential. For the purposes of tracking the changing feedback of respondents, each
participant provided a three-letter description that included the first three letters of their
mother’s maiden surnames. The attendance register recorded the three letters to give a
means of double checking comments and also to change the names of those who attended
the focus groups to their appropriate code letter designation.
I informed the participants my own journal observations might record their
names, and this record would be secure during the period of research. For any
information used from this source in the data analysis, names would be replaced by their
code letter designation.
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In terms of data analysis, I told the participants I would be the interpreter of the
data, and pledged not to divulge any information to any other person, other than for
necessary academic oversight by my mentor and others from Asbury Theological
Seminary. Research data would be securely stored at my home in the meantime, and once
the research project was complete and the dissertation successfully defended and edited,
all primary data collection records, including my own journal, would be destroyed.
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CHAPTER 4
FINDINGS
Problem and Purpose
In the secular and pluralistic context of New Zealand the Wesleyan theological
worldview is a distinctly minority viewpoint. The problem identified is that members of
the Wesleyan Methodist Church of New Zealand can be exposed to a high risk of losing
their theological identity. The purpose of this project was to increase lay participants’
knowledge of, commitment to, and engagement with the theology and mission of the
Wesleyan Methodist Church of New Zealand, both locally and nationally, through
participating in a five-part Discover Your Wesleyan DNA seminar series.
A qualitative research approach was chosen as it provided a comprehensive
means for analyzing and interpreting likely change, given the New Zealand context, with
the number of participants expected and breadth of curriculum undertaken. Qualitative
research is also an approach that gives priority to the perceptions of those being studied
(Wiersma and Jurs 201), and so the approach was appealing for the church volunteer
situation. The decision to adopt this research methodology was later confirmed by the
actual number of participants attending.
The qualitative research methodology entailed four main aspects: demographic
survey, pre-seminar and post-seminar questions, focus groups, and participant-observer
observations. Late in the planning process, I also decided to appoint an independent
observer as an additional means of qualitative analysis. Asbury Theological Seminary
graduate Dr. Jeff Fussner, Pacific Area Director for Global Partners (Wesleyan World
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Missions), career missionary with a PhD from Trinity Evangelical Divinity School, was
able to attend the seminar series and be the independent observer.
Three research questions guided this study: What is the knowledge, commitment,
and engagement profile of participants in relation to the theology and mission of the
WMCNZ prior to their beginning the Discover Your Wesleyan DNA curriculum? What
changes, if any, are observed in participants during and after they have completed the
curriculum? What parts of the curriculum, if any, can be attributed to these changes? The
several types of research instrument sought to provide appropriate data to answer these
questions.
Profile of Participants
Forty-six people attended the Discover Your Wesleyan DNA seminars in
September and October 2008, and these numbers were anticipated in planning six months
earlier at Asbury Theological Seminary. Of the forty-six, thirty-eight met the attendance
and age criteria to be included as participants in the qualitative analysis.
Attending the seminars was a stronger representation of men compared to women
(see Table 4.1) and this representation may be related to the gender profile of lay
leadership in Auckland Wesleyan Methodist churches.

Table 4.1. Gender of Participants
Female

Male

15

23

The youngest person was 35 years old and the oldest was 80 years old. The
average age of the thirty-eight qualifying participants was 57½ years old and the median
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age was 58 years old. This bias toward older people was expected and consistent with the
promotion and advertising of the seminar series to church leaders (see Table 4.2).

Table 4.2. Age of Participants
39 and under

40 to 49

50 to 59

60 to 69

70 and over

1

9

16

7

5

Participants came from eight of the fourteen Wesleyan Methodist churches in the
Auckland region. East City Wesleyan had the single largest group with thirteen people
and Papakura Wesleyan the second largest group with ten people (see Table 4.3).

Table 4.3. Attendance from Auckland Wesleyan Methodist Churches
ECW

Papakura

Saioni

Rotuman

S/Grace

ECC

Redoubt

A/Grace

13

10

4

4

2

2

2

1

All cultural groups were represented but Tongan language churches were under
represented. Language barriers may have been a factor although Wesleyan teaching in the
Tongan language is already strongly promoted in those churches so leaders may have
considered themselves well trained in terms of Wesleyan theological distinctives.
English was the first language of twenty-six of the thirty-eight participants. The
language representation reflects the multi cultural nature of Wesleyan Methodist churches
in the Auckland region. Of the other eight people who did not qualify for their data to be
considered, four were from East City Wesleyan (English as first language), two from East
City Chinese (Mandarin as first language), one from Shore Grace (English as first
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language), and one from Saioni (Fijian as first language). Of these eight people, three did
not speak English as their first language (see Table 4.4). The multicultural composition of
the forty-six participants who attended, including the thirty-eight participants whose data
was incorporated in the study, may indicate that the English language, by which the
seminar series was taught, was not a significant barrier to participation. However, three
people in one focus group session did mention the extra language challenge implicit in
the seminar series being taught in English. Of these participants one indicated she is
currently translating her seminar notes into the Fijian language for future use.

Table 4.4. First Language of Participants
English

Fijian

Rotuman

Mandarin

Hindi

Tongan

26

4

4

2

1

1

The overwhelming majority of participants were committed to their local
churches as partners/covenant members, a result which is consistent with the promotion
of the seminar series among Wesleyan Methodist Church leaders (see Table 4.5).

Table 4.5. Membership Status of Participants
Attendee only

Partner (Covenant Member)

1

37

Thirty-one participants indicated they had been associated with the Wesleyan
Methodist Church of New Zealand since its founding in 2000 (see Table 4.6).
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Table 4.6. Participants’ Length of Association with the WMCNZ
1-3 years

4-6 years

7-8 years

4

3

31

Leadership categorizing was made on the basis of participants own listing of their
leadership roles in their home churches. Significant leadership was counted as high-level
leadership while basic roster-serving tasks were counted as low-level leadership. A high
proportion of participants were involved in some kind of leadership role in their
Wesleyan Methodist Churches, particularly high-level leadership (see Table 4.7).

Table 4.7. Participant’s’ Church Involvement
Attend Only

Low-Level Leadership

High-Level Leadership

4

11

23

Participants from only a Methodist denominational background accounted for
about three-quarters of participants. When participants who had some Methodist
involvement, in addition to other denominational involvement were added, the proportion
of participants slightly increased who had Methodist experience (see Table 4.8).

Table 4.8. Participant’s’ Denominational Background
Anglican

Church of the Nazarene

Methodist

Methodist/Pentecostal

4

2

29

3
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Research Question One—Participants’ Profile
The first research question asked, what is the knowledge, commitment, and
engagement profile of participants, in relation to the theology and mission of the
WMCNZ prior to their beginning the Discover Your Wesleyan DNA curriculum?
Answers to this question came from three sources.
In terms of knowledge of the Wesleyan theological worldview, of the thirty-eight
participants, twenty-six self-described at the beginning of the seminar series as having
some familiarity with twenty-two recording “somewhat familiar” and four recording
“very familiar.” Twelve participants self-described unfamiliarity with the Wesleyan
theological worldview, eight recording “somewhat unfamiliar,” and four recording “very
unfamiliar” (see Table 4.9). Some longtime former Methodists placed themselves in the
“somewhat unfamiliar” or even “very unfamiliar” categories.

Table 4.9. Participants’ Familiarity with the Wesleyan Theological Worldview
Very familiar

Somewhat familiar

Somewhat unfamiliar

Very unfamiliar

4

22

8

4

In conjunction with participants familiarity or lack thereof with the Wesleyan
theological worldview, their membership status revealed a clear commitment to the
church (see Table 4.5). Their degree of church engagement measured by leadership
involvement was strong (see Table 4.7). Most of the participants were a committed
group, strongly engaged in church work, but with nearly one-third indicating
unfamiliarity with the Wesleyan theological worldview.
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Research Question Two—Changes Observed
The second research question asked, what changes, if any, are observed in
participants during and after they have completed the curriculum? Answers to this pivotal
question were sought from several different qualitative approaches.
Observations from my participant-observer journal were broad based:
Mixed cultures as anticipated—range of people from very involved to
those with more peripheral involvement and a couple of people I have not
met before; Mainly older people but this is likely the result of seeking
local church leaders; Participants seem interested and earnest in their
attentiveness most of the time; They appear to be listening and this is
verified by quick responses to questions and reaction to my occasional
humorous comments!
Such comments were personal observation and subjective in nature.
In further analyzing observations from the journal, many observations are about
teaching methods, technical improvements, setup matters, and possible changes needed to
the curriculum. In terms of observing any increased knowledge, commitment, and
engagement, journal notes related to what was heard in small group discussion, talking
with people at refreshment time, and general observations:
A number of participants have attended the Walk to Emmaus spiritual
retreats and they said this helped them understand matters of Wesleyan
theology, particularly prevenient grace, salvation and the means of grace.
Having been involved with many walks I can confirm the strong Wesleyan
theological worldview of the Walk to Emmaus movement.
Many are keen to talk with me—conversation is usually about something
that has grabbed their attention. For example; about the difference
between Calvinist predestination views and the Wesleyan perspective,
prevenient grace in relation to personal faith sharing, ecological
implications of a Wesleyan cosmos understanding of salvation, entire
sanctification and a perceived similarity to the baptism in the Holy Spirit,
the influence of the charismatic movement on New Zealand churches in
the 1970s and 1980s and how this created a sanctification awareness, Holy
Communion as a source of spiritual feeding and strength, and how fasting
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has been long neglected, and a range of matters related to ministry with
those who are poor and what their local churches need to be doing.
For each session different displays of material were organized related to Wesley, the
Methodist tradition, and the Wesleyan Methodist Church of New Zealand denomination.
Several participants borrowed books or took a variety of leaflets each week. One
participant, a lay leader, loaned a book he had recently purchased about the Arminian
theological view.
Many participants were intrigued with Wesley’s own ministry and teaching. This
interest was encouraged by weekly handouts of Wesley’s sermons and associated Wesley
material (e.g., the “Do all you can” poem, a 1767 prayer of Wesley and some information
on Susanna Wesley). The impression from many participants was a keenness to examine
information about what Wesley wrote.
The Research Reflection Team asked that the seminar sessions be video recorded,
and they helped organize them for the five seminar sessions. The recording enabled
further analysis, especially at the seminars when two cameras were used. One was
focused on the presenter and the other on the participants:
Some participants took extensive notes—particularly those with higher
education. Others wrote little, quietly listening but opting to record only
sparingly. Several participants yawned! From the look on participants’
faces they appeared to respond positively to the variety of learning styles
which involved some movement, small group discussion and coming
forward for Holy Communion. People tended to sit with others from their
own local churches.
While these video observations were not particularly significant, observing the way
participants appeared to respond was a helpful exercise. It also raised issues about the
possibility for professional video recording of future seminar series.
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Observations from the independent observer came in a three-page report. The
following comments related to perceived change and learning:
The content of the lessons is good—the question is how lay people from
diverse ethnic background will “catch” all of it; Group sharing is lively
and interactive—people really engaging with each other; I can imagine
that one of the key results in the lives of the participants will be on the
affective level—a deeper appreciation for what it means to be Wesleyan;
The Wesleyan DNA study provides a very helpful tool for the
teaching/training in the church. Based on results of how participants
responded to the material a number of “packaging” options could diversify
the use of the material according to time and place factors within the
church. I see great use for this overseas as well—Indonesia, Papua New
Guinea, Bougainville—not to mention Australia!
The independent observer made comments about the cultural makeup of the participant
group and the challenge of conveying the curriculum content to people for whom English
is a second language. The use of handouts and PowerPoint slides were perceived to have
assisted in this communication task. The reflection about affective influence is helpful as
it relates to participants positive appreciation and pride about their denominational
heritage and emphases. The seminar series applicability to other cultural contexts raises
interesting issues of its potential global relevance in mission teaching, training of leaders,
and general promotion of the Wesleyan theological worldview.
Participants answered in question five of each of the post-seminar assessment
forms whether their knowledge of the seminar topics had changed. Tables 4.10-4.13
categorize responses based on their self-description of familiarity, or otherwise, with the
Wesleyan theological worldview.
The participants who self-described as “very familiar” with the Wesleyan
theological worldview all indicated a change in knowledge after attending each seminar
session (see Table 4.10).
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Table 4.10. Change of Knowledge by Participants (4) “Very Familiar” with the
Wesleyan Theological Worldview (Question 5 post-seminar assessment
form)
Session

Absent

Not
Changed

A Little
Changed

Moderately
Changed

Much
Changed

C/mission

0

0

1

2

1

Salvation

0

0

1

2

1

Transform

1

0

1

1

1

M/grace

0

0

1

2

1

Poor

0

0

2

2

0

Table 4.11 describes the largest single grouping of participants. Other than two
participants at the first session who indicated no change, all others indicated some level
of knowledge change. About half of participants in this category indicated moderately
changed or much changed (see Table 4.11).

Table 4.11. Change of Knowledge by Participants (23) “Somewhat Familiar” with
the Wesleyan Theological Worldview (Question five post-seminar
assessment form)
Session

Absent

Not
Changed

A Little
Changed

Moderately
Changed

Much
Changed

C/Mission

3

2

9

6

3

Salvation

1

0

9

6

7

Transform

4

0

6

4

9

M/Grace

6

0

7

5

5

Poor

3

0

9

5

6
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None of the participants in the following category indicated the unchanged
category, and only two indicated the little changed category. Almost all the self-described
change was moderately changed or much changed (see Table 4.12).

Table 4.12. Change of Knowledge by Participants (7) “Somewhat Unfamiliar” with
the Wesleyan Theological Worldview (Question 5 post-seminar assessment
form)
Session

Absent

Not
Changed

A Little
Changed

Moderately
Changed

Much
Changed

C/mission

1

0

0

1

5

Salvation

0

0

2

1

4

Transform

1

0

0

3

3

M/grace

2

0

0

2

3

Poor

1

0

0

3

3

The degree of change indicated by those self-described as “Very unfamiliar” is
not as much as may be expected, especially in comparison to the other participant
categories (see Tables 4.10, 4.11, 4.12). However, only two participants noted no change
in two separate sessions (see Table 4.13). The small sample size may also affect this
result.
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Table 4.13. Change of Knowledge by Participants (4) “Very Unfamiliar” with the
Wesleyan Theological Worldview (Question 5 post-seminar assessment
form)
Session

Absent

Not
Changed

A Little
Changed

Moderately
Changed

Much
Changed

C/mission

0

0

1

3

0

Salvation

0

0

3

1

0

Transform

1

1

3

0

0

M/grace

3

0

0

0

1

Poor

0

1

0

3

0

For each session, the numbers of participants moderately changed or much
changed is consistently around double of those who described themselves as not changed
or a little changed. The similarities between one session and another are more striking
than any differences. Applying the criteria of a 95 percent confidence interval to the
results shows that, for each session, the percentage of participants’ change falls within the
95 percent confidence interval of all the other sessions. From the tabled data, this means
statistically derived evidence cannot be determined that any one session was more
effective in terms of participant change than any other session (see Table 4.14).

Table 4.14. Change of Knowledge by All Participants (Question 5 post-seminar
assessment form)
Session

Absent

Not Changed or a
Little Changed

Moderately Changed or
Much Changed

C/mission

4

13

21

Salvation

1

15

22

Transform

7

10

21

M/grace

11

8

19

Poor

4

12

22
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Examples of Seminar Answers—Question Five
Sound qualitative research gives priority to the perceptions of those being studied
and enables them to share their thoughts, experiences, and opinions. Question 5 in the
post-seminar forms was in two parts. It first gave participants the opportunity to indicate
a category of change (see Tables 4.10, 4.11, 4.12, and 4.13) and then asked, “If your
knowledge has changed, in what ways has it changed?” Unfortunately, due to a printing
oversight, an earlier version of the form for session one was used, which did not have the
second part to question 5. The second part to question 5 was part of the other four
sessions.
For session two (salvation), respondents recorded observations about the order of
salvation as identified by Wesley and particularly his cosmic view of salvation.
I now have a greater knowledge of the steps of salvation. Also learnt that
John Wesley today would be termed an “eco-theologian.” (BLA)
New appreciation of the breadth of salvation so it includes the whole of
God’s creation. (MCF)
By seeing the “meta narrative” of God’s expansive and
“Cosmic/universal” view of salvation going beyond the individual to
community, culture and to all His creation. (PAT)
Emphasis on the “whole world” or “cosmic” vision of John Wesley.
(SAY)
Other participants noted a specific aspect of this breadth of salvation view:
In respect of “all creation” (animals and ecology) being saved. (HYD)
Reminder of difference between justification and sanctification. Impact on
all the world (not just people). (CLA)
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Wesley’s specific mention of animals caught some respondents’ attention, and was
related to a wider view of salvation than many respondents had previously considered.
For session three (transformation) respondents wrote comments about the pivotal
role of the Holy Spirit and relationship to personal change:
Being reminded that we desperately need the help of the Holy Spirit to
change. (HYD)
Filled out quite a few little gaps and helped increase my faith in trusting
God to change me. Difference in experiencing baptism of Holy Spirit and
experiencing the consequence of inner change of behavior. (SMI)
Better understanding of holiness and its links to John Wesley and the
Bible. What is in it for me through the holiness process? (JAC)
While Holy Spirit transformation can be a specific and definite experience, several
respondents’ articulated that such transformation could also be gradual:
Assurance that transformation can be a gradual process. (ADA)
Now I know transformation followed by sanctification and it can be a
gradual transformation. (BAI)
Other respondents noted their understanding had deepened about the transformation
subject and this observation is strengthened by noting the results of Table 4.14, which
shows that respondents’ indicated a relatively high rate of change of knowledge for this
session.
For session four (means of grace), respondents wrote about general learnings:
I became aware that the term “Means of Grace” is more a Wesleyan only
term used to describe processes that by-and-large already exist in the
church. Wesley’s contribution was to “clarify” them and use them in
“balance.” (SAN)
I had totally forgotten about means of grace. (NSC)
I have not seen these things as ways to reach God but “formal rituals” and
“duty.” I want to find out how to find God using these things. (PAT)
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Participants articulated a recognition or new appreciation of the means of grace. Other
comments made by respondents referred to the holistic nature of the means of grace and
listed several different aspects:
The means of grace are about growth in Christ; not just experiencing and
celebrating his presence. Class meetings are more “challenge” than
“sharing.” (MCF)
Worship is part of Christian conferencing (i.e. not left off the list of the
means of grace). Works of mercy is part of the means of grace. (SMI)
I am reasonably familiar with this other than forgetting fasting. Appreciate
the holistic importance of all the means of grace. (CLA)
The reference to the means of grace in these written comments is also reinforced by the
level of change indicated in Table 4.14 with nineteen of the thirty-eight participants
recording they were moderately changed or much changed by Session Four.
For session five (ministry with the poor), a range of comments were recorded that
pertained to both individual insights and commitment and local church reflections:
“Poor” can be spiritually, physically, mentally and morally—as well as
financially. (SAI)
A wake-up call for me that lots of people, even my neighbors need help.
(TOM)
I now have a knowledge base for what I have always felt/known without
the details of why. (MAN)
More informed about the background. More convinced that works of
mercy are not an option—they are one of the raisons d’êtres of the
WMCNZ. (ROB)
Participants outlined a range of new insights of ministry with the poor and one
respondent was specific about what needed to be done.
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I have decided to do more to bring our church to make contact with, and
minister to, the disabled—physically and mentally. Encourage others to
help and get a speaker on Disability Awareness Sunday. (BEA)
These variety of answers to questions about knowledge change for sessions two, three,
four, and five indicate a specificity of new knowledge gained. From the salvation session,
matters of whole world/cosmos salvific insights and ecological emphases were
mentioned. From the transformation session, participants used terms such as
sanctification and holiness when related to spiritual change. From the means of grace
session, fasting, growth in Christ, worship appreciation, and the work of the Holy Spirit
were mentioned. From the ministry with the poor session, participants related an impetus
to do more at the local church level, be better informed, and that poverty can be spiritual
and moral and not just financial.
Example of Focus Group Comments
Three focus groups were held about six weeks after the seminar series had
concluded, on 24 and 30 November and 4 December 2008. Of the thirty-eight
participants invited, twenty participants attended the focus groups. Qualitative
methodology enables participants to “speak for themselves” clearly and articulate selfdescribed change such as any increase in personal knowledge, commitment, and
engagement. The following summaries of the range of responses to focus group question
2 (knowledge), question 4 (commitment), and question 6 (engagement) are reported. In
addition, representative responses to questions 8 and 9 are given.
Question 2 in the focus groups asked participants whether their personal
knowledge of the theology and mission of the Wesleyan Methodist Church of New
Zealand had increased or not. One participant (CLA) insightfully commented, “The time
lag [since the seminars] is a good test to determine what stuck!” What stuck in terms of
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knowledge increase was wide-ranging. Some participants were concise and direct in their
comments:
Having experienced a number of denominations, I thought as long as they
are biblical it was all right. The seminar has been inspirational to me. I feel
proud of being a Wesleyan. (SIL)
I heard at the seminar for the first time about prevenient grace. (BAI)
Our New Zealand educational curriculum has teaching components on
environment and care of creation. I found Wesley’s comments relevant for
this. (JAC)
The linking of seminar teaching to participants own work and church situation was
encouraging. Other participants began by answering this question in a general way and
then commented on a specific matter or two that made an impression on them:
My knowledge increased a lot. I didn’t know much at the start. More
about where Methodism came from. I began to understand some terms I
already knew like grace and prevenient grace. It was going beyond the
cliches—much more than that. I found prevenient grace really interesting.
I learned a lot—still reading notes and handouts. (PAT)
I like the hands, habits and things to do approach. This helped me to put
things in categories. Explanation about prevenient grace comes to mind
that happened to me the week after it was taught. I used the prevenient
grace agent idea. Some staff teased me at work about this—how was I
getting on as an “undercover” agent! (SAY)
The seminar made Wesleyan theology very distinctive for me. It gave a
structure—a form to the Wesleyan teaching. Something to hang your hat
on! Great thing was it “gelled” intuitively with what I already knew,
especially salvation and ministry with the poor. They were things on my
heart, especially ministry to the poor. It was liberating to find this
eighteenth century dude who understood this! I found the whole seminar
most encouraging. (ROB)
The ordered nature of the Wesleyan theological worldview taught at the seminar made a
positive impression on these participants, and they were ready and willing at the focus
group to name a specific aspect of the sessions that had influenced them. Comments were
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wide-ranging about the five sessions and the diversity of theology taught in each. Another
participant shared about how session five had made a personal impact:
Ministry to the poor was another area where my knowledge increased. I
always thought of the “poor” as related to only lack of money. But
Wesley’s wide use of how the poor were defined has helped me to see the
poor in different ways. My sense of mission to the poor has increased.
(BLA)
This participant readily talked of new and increased knowledge from the seminar series.
The new knowledge also related to question four, which asked participants how
their personal commitment to the theology and mission of the Wesleyan Methodist
Church of New Zealand had increased or not. Examples given included feeling more
settled in the Wesleyan Methodist Church, a commitment to being more involved, and an
increased pride in the church:
I have a greater commitment to do more work in the Wesleyan Methodist
Church. I now want to get lots of people to join the Wesleyan Methodist
Church. It’s a good thing from this seminar. (DAI)
It did help me increase my commitment, especially in the local church
situation. Heard about the roots of Wesleyan DNA. I just became a servant
leader in our church in the last couple of weeks. (THO)
Commitment is there. Sustainability is there. I gained more knowledge. It
was a reference point and backup. I have a reason and understanding now
for what I believe—not just from my parents. (JAC)
These comments have a testimony element regarding what was learned and experienced
at the seminars that appears to have some significant implications. One participant was
motivated to evangelize, another accepted a local church leadership role, and another
gained new theological understanding and confidence. This increase in commitment was
well articulated by a participant who shared in one of the focus groups:
I have been with the Wesleyan Methodist Church a little while now but
been unsettled. But since being at the seminar, I have felt this church is for
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me. It’s where I want to be. Wesley loved God and people. We show our
love to God to others. I have decided the Wesleyan Methodist Church is
my church for the future. I am now committed to the Papakura Church.
After the seminar I decided to stay and commit and get involved. In fact, I
have made a decision to not go back full-time teaching but rather to study
and train more in ministry matters. Maybe it will be lay preaching. I can
offer something more. It’s been life changing for me. (PAT)
For this participant, a renewed level of commitment inspired other members of the focus
group. However, three other participants from a different focus group discussed the
relevant importance of Wesleyan theological roots and how they would be prepared to
consider leaving the Wesleyan Methodist Church of New Zealand if it forsook those
roots. Such comments portray commitment to a Wesleyan theological viewpoint as being
more important than denominational loyalty.
Question 6 asked specifically about whether participants’ personal engagement
with the theology and mission of the Wesleyan Methodist Church of New Zealand had
increased or not. Many participants were able to articulate an area of increased
engagement:
I have committed to working in a small accountable group. Also, fasting
and praying more regularly. (SIL)
I came to the realization that my family members were all busy in church
but I was just in support. The Wesleyan DNA course cemented my
commitment to be involved. The course helped me reaffirm what I am
doing now. (BAI)
I had already decided to take on being leader of the discipleship ministry
in our church. The DNA course was good background and emphasized to
me how discipleship in church life is in line with the sanctification
journey. (SMI)
I had peripheral involvement in church. Now I want to be more involved
in the wider church. Keen intent in reading, especially what Wesley
himself said. (PAT)
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These responses were encouraging in terms of self-described change. Others commented
that an earlier response in terms of knowledge or commitment could equally well apply
for the category of engagement.
These responses, like many others in the focus groups, were wide-ranging yet
personal and self-declaring about a new engagement level in the life and mission of the
church. Another overall observation about these answers to questions 2, 4 and 6 was the
interchangeable nature of comments about knowledge, commitment and engagement.
Question 8 asked participants about any specific developments in their lives
because of what they had learned and experienced in the seminar series. This general
question brought forth a broad range of comments, with participants describing at least
nine further personal changes and developments over the number of changes described in
answering earlier questions. Some related to the practice of the means of grace:
The course has given me a new focus on prayer, including fasting. At my
school, fasting is common with our Hindu staff. Now I practice fasting on
Fridays, specifically to pray. It is nice to share that Christians also fast.
Hindus think they have influenced me, but the Wesleyan DNA course did!
(JAC)
The term that comes to mind is “positioning” of oneself into a right place.
Prayer, fasting, and receiving Holy Communion. Previously I had a
legalistic view. (SIL)
Such practical application of new understandings and insights was notable. Other
responses related to the practice of faith in their work situations:
There has been real development and application in my life. I am presently
looking at parts of my business. I need to choose people to do certain
roles. This involves encouraging people to grow. The concepts feel so
close to the Christian journey and especially that of sanctification to my
mind. It’s about how to treat people and encourage them. (CLA)
The course affected me at work. It cemented my role at one office I work
in. People come to me with questions now. It opened up a new dimension.
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Not often in New Zealand do people speak of their faith whereas in South
Africa, where I lived, it was talked about all the time. (SAY)
It has helped me in my local church and community work. Important
specifically in terms of sharing my time and resources. I have committed
to helping a couple with their building work to start a church plant and get
the property ready. I am choosing to put time into this. The course
undergirded that I have gifts to share. (MCF)
These specific examples of developments in participants’ lives were real and appeared
significant. For one participant, the focus group discussion helped stimulate reflections
on a range of issues in their living and family life:
I can think of three things. None are huge. First, was a sense of a burden
lifted of running a ministry in our church as it is God’s mission, not ours.
Second, I have tried fasting especially at lunchtimes and giving more time
to prayer. Third, is a move in our family to have a vegetable garden. This
related to John Wesley’s view of the creation. My seventeen year old son
has now got going with a garden, and this has helped his faith and
understanding of creation. (SMI)
Such articulated range of changes experienced in participants’ lives was relevant for
growing Christian discipleship but also correlated to the wide range of subject matter in
the five seminar sessions. In other words, participants seemed willing and able to take
what they needed in relation to their own Christian maturity and personal circumstances.
An overview of all focus group responses indicates a recorded total of twentyeight specific personal changes participants have made, drawn from seventeen of the
twenty focus group participants. This number indicates a significant level of self
described change.
Question 9 gave a final opportunity for participants in the focus groups to make
any other reflections. Most felt they had shared sufficiently, but there were further
interesting observations related to ecclesial identity.
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After the seminar folks from our church were overcome with joy. I have
been Methodist all my life. But they didn’t teach us about Wesleyan roots.
After this seminar—wow! Is this what we have in our Wesleyan family?
Some people we have lost to other churches, maybe because of the style of
preaching or music? For me, I am staying put in the Wesleyan Methodist
Church. I will try with all my heart to bring people to the Wesleyan
family, not just because of the church but because of what the Wesleyan
teaching is all about. (DAI)
In a sense what we are trying to do is going against what many say about
denominations, that denominations “don’t really matter.” This is
happening but also the talking about Wesleyan uniqueness is important.
Many are more excited about just being Christian. How do we promote
Wesleyan distinctives? (WAT)
Is the Wesleyan Methodist Church a new organization or a revived
Primitive/Wesleyan return to historical roots and emphases? My reflection
is that it is a rediscovery and tracing back. (PAT)
While these responses were more general and denominationally related, they were
positive about new joy and new insights gained regarding healthy denominational
identity.
These focus group discussions and comments speak for themselves in terms of the
breadth of issues the participants were wrestling with following the seminar sessions.
Many of the comments articulate in self-evident ways an increase in knowledge,
commitment, and engagement with numerous actual examples of personal change.
Research Question Three—Curriculum Highlights
The third research question asked, what parts of the curriculum, if any, can be
attributed to these changes? Answers to this question were sought from three different
sources and some analysis of self-described change.
The participant-observer journal provided these reflections:
The mode of teaching using the head, heart, hands, and habit approach
appears to be well received by participants as it uses different
communication approaches to convey relevant information. For example:
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testimonies, practical exercises, group sharing and hand-out material.
About five participants, mainly with an educational vocation, specifically
mentioned this to me. Means of Grace and Ministry with the Poor sessions
seem to generate particularly positive responses from participants.
These observations at the time of the seminar were complemented by the independentobserver who made further relevant comments:
After the walk [around the neighborhood] during session one, the groups
formed up easily as they were arranged by Richard—lots of sharing and
prayer in the groups. A few people shared back in the main gathering
about the impact of the missional walk—their thoughts about God’s heart
for people. Testimony time in session two and three was very compelling
and gripping—great communication of truth.
According to these two sources, the diversity of teaching approaches in the five teaching
sessions appeared to be well received by the participants.
Table 4.14 (p. 110) also indicates participants self-described change of knowledge
from question 5 of each post-seminar assessment form. For session one (Creator’s
mission) this indicated that twenty-one of the thirty-four attending participants indicated
they were moderately changed or much changed. For the same two categories for the
other four sessions, session two (salvation) had twenty-two out of thirty-seven attending
participants, session three (transformation) had twenty-one out of thirty-one attending
participants, session four (means of grace) had nineteen out of twenty-seven attending
participants, and session five (ministry with the poor) had twenty-two out of thirty-four
attending participants.
Three of the questions in the focus groups specifically addressed the issue of
whether any parts of the curriculum were attributable to change. These were questions 3
(knowledge), 5 (commitment), and 7 (engagement).
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Question 3 asked, “What specific parts, if any, of the five part seminar helped
increase your knowledge of the theology and mission of the Wesleyan Methodist Church
of New Zealand?” Answers covered a wide range, including mission (session one),
Wesley’s creation view (session two), prevenient grace (session two), means of grace
(session four), and ministry with the poor (session five).
Another participant shared about new insights gained of creation and mission in
session one:
I learned a new breadth of Wesley’s salvation view, including breadth of
creation and even animals and care of environment. For his day this must
have been extraordinary. Whole of creation is God’s and mission is
extended wide—breadth unusual for his day. (BLA)
Four others commented on this breadth of creation dimension and how it had impacted
their stewardship role in the world. As one participant said, “Wesley was quite a greenie”
(PAT).
Prevenient grace from session two was a recurring theme mentioned in the focus
groups, and participants responded to this specific question (3) about increased
knowledge, talking about renewed confidence in evangelism knowing that God is at work
in a prevenient grace process:
God is already at work in the lives of people. Need to discern where God
is working in a life. This can be used as a door of conversation. Talk about
evangelism is often portrayed as hard but God is at work. How to help
people see God’s work in their lives is important. Discern the places
where God is at work. (WAT)
A new understanding of God’s mission influenced many of the participants about their
own contribution in mission work. For others the means of grace session changed their
knowledge with several comments about fasting and how it had been neglected in the
church and especially in church preaching. One participant (HOP) even asked in a mildly
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accusing way of the church, “Why has it been lost and neglected?” Another (SIL)
commented that the whole picture of the means of grace had been illuminating and
believed it was about “positioning” oneself to benefit from the whole breadth of the
various means of grace.
The ministry with the poor session also received comments from several
participants, often with the stated need for them and their local churches to be more
intentional about such ministry and that motivation had its source and inspiration in the
ministry of Wesley:
The “Do all the good you can” poem by Wesley, distributed in one of the
handouts, was specifically mentioned by three participants, and illustrates that some of
the handouts were read.
Question 5 asked, “What specific parts, if any, of the five part seminar helped
increase your commitment to the theology and mission of the Wesleyan Methodist
Church of New Zealand?” Answers were again wide-ranging and included means of
grace, order of salvation, and a new ministry with the poor awareness.
Two participants referred to the means of grace (session four) and how the
teaching in this session of Wesley’s identified means of grace had helped increase their
commitment. One participant particularly drew attention to the inherent “balance” of the
various means of grace. This balance aspect was also mentioned by several participants in
terms of the order of salvation identified by Wesley and taught in session two:
Salvation is available to all. This is over and against Calvinism. I think
this appeals to Kiwis’ [New Zealanders] egalitarianism. Wesley did the
non P.C. thing of naming the poor as sinners. But he also labeled the rich
as sinners too—both equally able to become saints. Quite stunning in its
day. (SMI)
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Such comments on Wesley’s insights about salvation related inextricably to the poor, and
this link received specific comments from three participants as they reflected on their
learnings from session five. The missional walk around the neighborhood seemed to
make some impact as it was mentioned several times in terms of ministry to needy people
including the poor. As one participant said, “The poor in spirit were evident when we
went for the walk.” Another participant expressed an insight about the poor this way:
The Holy Spirit seems to be bringing a new awareness of community in
which churches are located. It seems to be a global realization. Our
Wesleyan heritage helps here. In my local church at Papakura, this
theology and emphasis of involvement and focus on the community is
really confirmed. (WAT)
This insight and stated new commitment for ministry with the poor from the curriculum
also related to question 7 (engagement) with participants being clear about their renewed
engagement in God’s mission. Being agents of God’s prevenient grace, as taught in
session two, was mentioned by three participants; another reiterated the need for
Wesleyan theology to engage in real world issues and specifically that the Wesleyan
Methodist Church should engage in the debate about homosexuality and Church
membership/Christian leadership (BLA). Holiness of mind and heart was mentioned by
other participants, and reinforced by specific reference to the three testimonies shared
during the seminar series, which spoke of real life change.
The participants’ answers to focus group questions 3, 5 and 7 were, at times
specific, such as increase in knowledge about the breadth of Wesley’s salvation/creation
view and prevenient grace. Regarding an increase in commitment, ministry with the poor
was frequently mentioned. Increase in engagement included participants having an
awareness of being agents of prevenient grace and needing to enter into the homosexual
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debate. At times some responses seemed interchangeable between the three questions
about knowledge, commitment, and engagement.
Applying the criteria of a 95 percent confidence interval to the participant results
show that for each session, the percentage of participants change falls within the 95
percent confidence interval of all the other sessions. Statistically derived evidence cannot
be determined to show that any one session was more effective in terms of participants’
change than any other session (see Tables 4.10-4.14, pp. 107-10). However, this
observation does not negate the legitimacy of participants who attested to certain
curriculum sessions having made a personal impact on them.
Summary
In relation to the Research Questions, the study had a number of findings.
1. Participants—The thirty-eight participants were of mature age, from a
variety of cultural backgrounds, the majority men. About three-quarters of participants
came from a Methodist background.
2. Knowledge, commitment and engagement profile—At the beginning of the
seminar series, twenty-six of the thirty-eight participants described themselves as having
some knowledge and familiarity with the Wesleyan theological worldview. Participants
indicated a high level of commitment to the church with high levels of engagement in
leadership roles.
3. Knowledge change observed—Participants who self-described as very
familiar with the Wesleyan theological worldview all indicated change in knowledge
after attending the seminar series. About half of those somewhat familiar indicated
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moderately changed or much changed. Those somewhat unfamiliar all indicated change
of knowledge, and those very unfamiliar (small group of four) indicated less change.
4. Commitment and engagement change observed—The various instrument
types indicated renewed commitment and engagement by a majority of participants or
intention to change commitment and engagement. Analysis of focus group responses
about six weeks after the seminar series recorded twenty-eight specific personal changes
by participants.
5. Curriculum—The diversity of teaching styles within the five seminar
sessions appeared to be well received and was specifically commented on by several
participants as contributing to their personal change. However, it cannot be statistically
determined that any one session was more effective in terms of participant change than
any other session.
Chapter 5 considers further interpretive detail of these findings, including
conclusions, possible limitations, implications, and recommendations.
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CHAPTER 5
DISCUSSION
Background and Context
The project originated because of the diverse and occasionally hostile
environment in which members of the Wesleyan Methodist Church of New Zealand live
and witness and their need for an effective means to learn about the Wesleyan theological
worldview and related distinctives.
The purpose of this project was to increase participants’ knowledge of,
commitment to, and engagement with the theology and mission of the Wesleyan
Methodist Church of New Zealand, both locally and nationally, through participating in
the five-part Discover Your Wesleyan DNA seminar series. The study assumed that when
people possess knowledge of and commitment to a Wesleyan theological worldview and
distinctives, they are likely to engage more fully in the Wesleyan Methodist Church of
New Zealand’s work, both locally and nationally, in order to pursue God’s mission. A
further expectation was that they would be stronger in theological identity and spiritual
life, effective in mission and evangelism, and healthy in ecumenical contribution.
Matters of theological identity and congruence with the Wesleyan theological
worldview are at the heart of this study, as discussed in Chapter 2. A recent 2008 article
in the international Wesleyan Life magazine refers to this issue:
Already in the twenty-first century, we are seeing revived interest in the
classic doctrine of holiness. This new movement will likely bypass the
ethos of the twentieth century, however, and perhaps even that of the
nineteenth. Younger Wesleyans are intent on recapturing the dynamic
holiness of the eighteenth century, the holiness prompted by John Wesley
himself, which is a deep love for God that produces both heart purity and
the transformation of society. (Wilson 15)

Waugh 128
While the identity issue here is couched around the holiness doctrine, the reference to
younger Christians wanting to recapture the dynamism of Wesley and early Methodism is
particularly pertinent. In more recent years some suggest younger people are disinterested
in theological traditions and that denominational emphases have little or no importance or
appeal. However, such assumptions may be shallow and mistaken. For the New Zealand
context of the Wesleyan Methodist Church, the embracing of a proper knowledge and
appreciation of the Wesleyan theological worldview is important for every aspect of
church life, including mission, evangelism, resourcing, and a sense of identity and
belonging.
Discussion in Chapter 2 reveals the value of analyzing the characteristics and
historical continuity of the theological worldview and distinctives of Wesley and his
developing Methodist movement. This exercise sought to discover what might be a
reasonable understanding of him and the Methodist theological worldview and
distinctives. Key aspects of Wesleyan theology were distilled, and from these, the
Discover Your Wesleyan DNA teaching curriculum was developed. The five themes of
Creator’s mission, salvation, transformation, means of grace, and ministry with the poor
had both strong biblical resonance and clear relevance to the New Zealand context.
The time and context is opportune for members of the Wesleyan Methodist
Church of New Zealand to be taught about the fully orbed catholic nature of the
Wesleyan theological worldview in the Discover Your Wesleyan DNA seminar series.
Many participants were well informed of the dangers of a church moving in wrong
directions through an out-of-balance theology and worldview. Some participants had
personal experience of this imbalance, as outlined in Chapter 1, when they belonged to
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the Methodist Church of New Zealand, when it affirmed practicing homosexuals as
ordained ministers in the church and as a consequence excluded evangelicals from a
valued place in the church.
Major Findings
Chapter 4 outlines the data analysis and a number of findings. A range of
commentary on these findings can be considered in relation to the three Research
Questions concerning participant profile, changes observed, and curriculum highlights.
Participants
Participants are involved in a range of local church leadership roles, which is no
surprise, with about three-quarters coming from a Methodist church background.
The decision to focus the curriculum on lay leaders, rather than only
pastors/clergy, was a significant one. It had immediate success in attracting a range of lay
leaders to the seminar series. It also had ramifications related to curriculum design and
the challenge of conveying considerable theological information and experience to those
without a theological seminary education. The breadth of representation of lay leaders
from a variety of Wesleyan Methodist churches was encouraging although the average
age of participants was 57½ years old. The participant group was of mature age with only
one participant being under the age of 40. Whether this age profile was a fair
representation, or not, of the leadership age profile in Wesleyan Methodist churches in
Auckland is unclear. Congruent with the purposes of the Discover Your Wesleyan DNA
seminar series, and in the interests of the WMCNZ, future seminar series need to ensure
younger leaders are intentionally recruited. Their participation would have many
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advantages with younger people becoming better informed and knowledgeable about
their church as well as lay leader and pastor recruitment potential.
Throughout the seminar series, the consideration by participants about identity
and denominational distinctives was discernible. Several participants, especially in the
focus groups, commended the concept of the Discover Your Wesleyan DNA seminar as
long overdue and something they had not encountered before in their many years of
belonging to various churches or denominations.
Knowledge, Commitment, and Engagement Profile
The participants’ profiles at the beginning of the seminar series indicated a
majority somewhat familiar or very familiar with the Wesleyan theological worldview
and almost all committed and engaged in church involvement. This finding appeared to
be a reasonable denominational response from a range of leaders in Wesleyan Methodist
churches in the Auckland district. Also noted was that some longtime former Methodists
placed themselves in the “somewhat unfamiliar” or even “very unfamiliar” categories
regarding the Wesleyan theological worldview, which is surprising and may indicate a
lack of previous theological teaching and denominational training.
The decision to focus on lay leaders was a sound one as it taught the Wesleyan
theological worldview to a wide range of lay leaders and encouraged them to wrestle with
a diversity of issues, including some personal change. Such active participation in the
seminar series may have far-reaching results for local churches with better informed and
more committed lay leaders.
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An interesting observation related to some participants stating that their first
allegiance was to the Wesleyan theological worldview rather than any specific
Methodist/Wesleyan denomination. Two participants described their experience this way:
We left the Methodist Church of New Zealand for good reason. My
commitment is first to people I love and who have the same values. There
are dangers to holding on to a denomination and I have seen some people
forsake roots and Wesleyan DNA. So I would have no difficulty in leaving
again. (HOP)
My personal commitment is to living our Christian life and the push
toward sanctification. I am proud to be a Wesleyan but if it forsook the
basic Wesleyan tradition and true Wesleyan tradition, I would consider
leaving. My recent Walk to Emmaus experience helped here. (SIL)
Such comments could reflect the demanding issues some of the participants worked
through when they decided to leave the Methodist Church of New Zealand in 2000,
during a time of intense theological turmoil, and join the newly established Wesleyan
Methodist Church of New Zealand. However, the comments also express a certain
maturity of discernment about theology and ecclesiology and serve as a timely reminder
to leaders within the WMCNZ to ensure their churches do, in fact, demonstrate proper
congruency with the Wesleyan theological worldview. A further reasonable observation
is that by attending a Discover Your Wesleyan DNA seminar series, laypeople will
become better informed and able to evaluate the degree to which their local churches, and
denomination, do or do not adhere to the fullness of the Wesleyan theological worldview.
This analysis would likely empower lay leaders as well as have accountability
implications for local church leaders and denominational leaders.
Knowledge Change Observed
The results confirmed the number of participants describing themselves as
moderately changed or much changed as consistently around double of those who
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described themselves as not changed or a little changed. When knowledge change was
considered in relation to the self-described familiarity, or unfamiliarity, with the
Wesleyan theological worldview, most had changed, although surprisingly, the least
changed were the small group who described themselves as “very unfamiliar” with the
Wesleyan theological worldview. This response seemed rather disproportionate, but the
small size of this “very unfamiliar” group, four participants, means drawing any broad
conclusions is difficult. Instead attendance at the Discover Your Wesleyan DNA seminar
series led most participants to a discernable knowledge change, as well as further
articulated intention to change.
Commitment and Engagement Change Observed
Participants’ written answers and focus group responses recorded twenty-eight
specific personal changes participants had made in their lives and in their churches and
community involvement. The spread of the seminar series over five Sunday evenings and
the focus groups being held about six weeks after the seminar series had ended probably
assisted participants to process their self-described change of commitment and
engagement.
An unexpected comment from several participants through the seminar series was
that their experiences on the Walk to Emmaus retreats had provided them with teaching
about certain Wesleyan distinctives. As the Wesleyan Methodist Church is the New
Zealand denominational sponsor of the Walk to Emmaus, these reflections are
encouraging. However, such comments could be interpreted as indicating a lack of
Wesleyan theological teaching in the local church context, past and present, and the need
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for pastors to be deliberate in teaching, preaching, and planning local church mission
from a Wesleyan theological perspective.
Many participants were willing and able to articulate their changing and
developing commitment and engagement in God’s mission. The Know Your Wesleyan
DNA curriculum seemed to be an influence in this change.
Curriculum
The curriculum for the Discover Your Wesleyan DNA seminar series was
influenced by the investigation of design literature for teaching, as outlined in Chapter 1.
A plan developed to utilize a variety of teaching styles as such variety would go some
way to meeting the diversity of preferred learning styles of participants, thereby
improving opportunities for increased knowledge, commitment, and engagement with the
theology and mission of the WMCNZ. The adoption of the head (wisdom), heart
(transformation), hands (service), and habits (daily life) approach from the spiritual
formation department of the Wesleyan Church was incorporated into the curriculum for
the seminar series.
The participant-observer and independent-observer notes and several participants
in their written responses and focus group comments specifically mentioned the diversity
of teaching approaches and how it had enhanced their learning. The design of the
curriculum with provision for information sharing (head), personal sharing and testimony
(heart), active practical exercises (hands), and take-home exercises (habits) ensured a
helpful range of different learning opportunities for participants. This curriculum
diversity seemed to improve participants’ receptivity to the information shared .
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Research Question three asked if any part(s) of the curriculum could be attributed
to the changes in participants. Statistically, no specific session could be determined to be
more effective in terms of participant change than any other. Conversely, the consistency
of self-described change is noteworthy and does not negate the relevance of selfdescribed change by participants in relation to specific seminar topics.
Implications of This Study
Theological and ecclesial identity for Wesleyan Methodists in New Zealand is a
key issue, integral to the purpose of this project, and has several implications. Rather than
the Walk to Emmaus being the main Wesleyan theological influence on church members,
the very life and witness of every local Wesleyan Methodist Church together with
strategic WMCNZ national events need to embody and promote the Wesleyan
theological worldview constantly.
Related to this issue, Chip and Dan Heath ask a helpfully provocative question:
“Why does your organization exist? Can other organizations do what you do—and if so,
what is it you do that is unique?” (199). The importance and uniqueness of the Wesleyan
theological worldview needs to be a strong ecclesial conviction for every Wesleyan
Methodist church in New Zealand, not only for identity and mission reasons but for
healthy ecumenical contributions to the wider body of Christ. If the WMCNZ does not
recognize this reality, the church’s future is likely to become as a small and ineffective
network of churches. Wesleyan Methodists in New Zealand must not only know who they
are but actually be who they are called to be.
This study has articulated the need for teaching and training about the Wesleyan
theological worldview. It has demonstrated that the Discover Your Wesleyan DNA
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seminar series, through its broad curriculum, appears to have observable success in
engendering in participants a new theological appreciation and a range of self-described
personal change.
A further implication relates to that of theological identity. The Wesleyan
Methodist Church of New Zealand faces a choice about whether it positions itself as an
evangelical Methodist denomination in the Anglican/Methodist/Wesleyan heritage or as a
holiness Wesleyan denomination in the Revivalist/Holiness/Phoebe Palmer heritage.
Hopefully the respective emphases and strengths of both can be held together positively
and creatively in the Wesleyan Methodist Church of New Zealand. Such a situation
would be consistent with Wesleyan conjunctive theology (e.g., emphases on grace and
truth, heart and mind, evangelism and social action):
What I value most about Methodism is its attempt at holding together so
many seemingly disparate ideas and practices; the emphasis on both the
social and evangelical gospels; the linking of God’s grace with a call to
holiness and good works; the coupling of personal, passionate experience
with a serious intellect; the love of both liturgy and simplicity in worship;
and Wesley’s firm belief that God is sovereign and yet has given human
beings free will, inviting all to receive God’s grace. (Hamilton,
Christianity’s Family Tree 122)
Hamilton well articulates the holding together of different emphases and names a range
of topics that the Wesleyan Methodist Church of New Zealand would do well to affirm.
Holding such different emphases together is, undoubtedly, a challenge and can cause
ecclesial tension. The role of church leadership to maintain such emphases in positive and
healthy tension, for the enrichment of the whole church, is an important task that requires
wise leadership. It can be easier to capitulate to one extreme or other.
Already identified as an issue is how young people can be introduced to the
Wesleyan theological worldview. This matter has further importance because the
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Wesleyan Methodist Church of New Zealand does not have any dedicated
seminary/theological institution in which to train its pastors. Rather, courses and
programs from ecumenical or other denominational colleges are used. The negative
implications of younger pastors not being conversant with Wesleyan theology and
mission are profound, including an inability to articulate theological and denominational
emphases, lack of identity and belonging, and even an increased likelihood of ecclesial
conflict and moving to another denomination. The promotion and teaching of the
Wesleyan DNA seminar series would be one strategy to help in addressing these
challenges. Another challenging implication is that pastors and lay leaders with a healthy
and informed appreciation of theological and ecclesial identity may well have greater
expectations of theological distinctives living up to reality. Issues such as actions
matching theology, integrity of church leaders, and denominational health and morale
would be included here.
The project has a range of recruitment implications for the Wesleyan Methodist
Church of New Zealand. The seminar series could help to excite and attract men and
women to consider a future pastoral calling. It could also provide a proactive theological
worldview that might inform other Christians dissatisfied with what they are currently
being taught and even appeal to immigrant and independent congregations who want to
join a compatible and trustworthy network of churches. With the seminar series’ strong
salvific emphasis, the curriculum may even be a means of inquiry by those not yet
Christian.
The authenticity challenge for all Wesleyan Methodist Church of New Zealand
members and congregations is to know and live out the Wesleyan theological worldview.
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One specific way to help achieve this challenge is the development of a regular Wesleyan
theological symposium for pastors, lay members, and other interested people. From this
project, the idea for an annual Wesleyan theological symposium celebrating the
Wesleyan theological stream was developed. The inaugural Stream Theological
Symposium was held in Auckland, New Zealand, over the weekend of 30 July-2 August
2009 with Dr. Ben Witherington, III (United Methodist) from the United States and Dr.
Tom Noble (Church of the Nazarene) from England as guest teachers, along with myself
giving a Discover Your Wesleyan DNA presentation. Over one hundred people attended.
The next annual event in August 2010 is already confirmed with Dr. Chris Bounds
(United Methodist) from the United States and Dr. Glen O’Brien (Wesleyan Methodist)
from Australia. This overt promotion of the Wesleyan theological worldview in New
Zealand through regular symposium events is one of the influential outcomes from this
project.
Significant opportunities to present summary workshops about the Discover your
Wesleyan DNA seminar series have taken place at Wesleyan Methodist Church of New
Zealand conferences and family camp, a World Methodist Evangelism Institute
conference (April 2009), and at the inaugural Stream theological symposium. The
participants in these workshops were from many different cultures including a number of
South Pacific nations. These presentations were well attended and the reaction by way of
questions and comments was always positive. Most participants requested copies of the
PowerPoint slides, and many asked if the material was going to be published or turned it
into a video/DVD series, suitable for training courses, small home groups, and even
continuing education programs for pastors. This interest was especially strong from
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Pacific Island (Tongan, Fijian, and Samoan) church leaders. Deduced from this feedback
was the need and potential market beyond the Wesleyan Methodist Church of New
Zealand for the insights and curriculum of Discover Your Wesleyan DNA. The
independent-observer referred to this matter of a wider market when he commented:
Based on results of how participants responded to the material, a number
of “packaging” options could diversify the use of the material according to
time and place factors within the church. I see great use for this overseas
as well—Indonesia, Papua New Guinea, Bougainville—not to mention
Australia!
Further work would be required to develop the curriculum resources and existing
PowerPoint slides into book form with discussion questions. The possibility of a
video/DVD series would demand some effort and financial resources, including
professional recording sessions, but is a likely viable option. The implications of
marketing and popularizing the Discover Your Wesleyan DNA seminar series beyond the
WMCNZ to a wider audience of the global Methodist/Wesleyan family of churches is
certainly worth exploring.
Possible Limitations
The project was not exhaustive. The Discover Your Wesleyan DNA seminar
series taught over five Sunday evenings in September/October 2008 was presented only
once, and from the extensive qualitative data gathered and analyzed, a number of results
were then determined. Participants were all volunteers who responded to promotional
advertising targeted at lay leaders in Auckland Wesleyan Methodist churches. They were
motivated enough to attend regularly on a weekly basis and may have predisposed them
to be more interested and informed about Wesleyan theology and mission than other local
church leaders who did not attend. Therefore, the thirty-eight participants whose data was
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included in this study may not necessarily be a representative cross section of all lay
leaders in Auckland Wesleyan Methodist churches. However the thirty-eight participants
did represent a diverse group as they came from six cultural backgrounds and from eight
local churches.
The lack of younger participants may be an important factor to take into account
when considering the results. The expected commitment of attendance on five
consecutive Sunday evenings was demanding for some people and the Sunday evening
time may not have appealed to younger people. It did conflict with an evening worship
service at a nearby Wesleyan Methodist Church, which has a good number of younger
leaders. This conflict of time meant no younger leaders from that church were able to
attend the seminar series. Related to this issue of younger people, the nature of the
seminar promotional material targeted at church leaders was probably insufficiently
tailored to appeal to a younger audience. This matter should be reexamined for future
presentations of the Discover Your Wesleyan DNA seminar series.
Another possible limitation of the study discerned well into the project planning
was the unstated assumption behind the purpose statement about the theology and
mission of the Wesleyan Methodist Church of New Zealand being congruent with a
balanced Wesleyan theological worldview. Reasonable evidence could be put forward to
confirm such congruency, but nonetheless it is a pertinent matter. If this study was being
replicated it is something that needs to be clearly identified and addressed in the project
planning.
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Recommendations
In the early stage of this project, a fourth Research Question was proposed, which
asked, “What changes to the curriculum, if any, are recommended, based on the results?”
Upon further analysis this question was obsolete as it would be answered by the
discussion in Chapters 4 and 5. Already a number of reflections have been made
regarding the content and delivery of the Discover Your Wesleyan DNA seminar series.
An area of possible future study is that of learning receptivity by participants who
come from different ethnic backgrounds to that of the majority culture. The context of the
Discover Your Wesleyan DNA seminar series when taught in Auckland, New Zealand, in
September/October 2008, was that many participants came from non-English-speaking
backgrounds. While the results would appear to indicate that issues of teaching in the
English language did not have adverse effect in this particular situation, a few participant
comments did raise questions about such learning issues in a cross-cultural environment.
Questions that arise include: What adaptations, if any, need to be made when presenting
information to a multicultural audience? What does educational literature on this topic
indicate? What other learning theories have been used in a diversity of cultures? Does
recent research on “human universals” have any bearing on such teaching methods?
Human universals relate to how some cognitive theorists, linguists and anthropologists
contend that all human beings do actually think and act in amazingly similar ways and
that there is massive commonality among different peoples. Such discussion has
implications for generalizability of results and the design and teaching of the curriculum
for the future. In essence, are culture and language questions significant issues when
teaching the curriculum, or not?
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With the opportunities I have already had to make summary presentations of the
Discover Your Wesleyan DNA material at the Wesleyan Methodist conference, the
World Methodist Evangelism Institute conference, and the Stream Theological
Symposium, consistent interest and demand has been expressed for the curriculum to be
made available in a format suitable for both lay leaders and pastors. This interest was
especially noticeable from Pacific Island leaders. In addition, the issue of adapting the
curriculum to suit younger people so they can appreciate and embrace the benefits of the
Wesleyan theological worldview must be a priority. All these questions suggest
exploration of issues about denominational identity, strategy, and theological promotion:
We now know, thanks to the work of scholars like Walter Bruggemann
and Joseph Blankinsopp, that Israel’s prophets were, in the deepest sense
of the word “traditionalists.” The prophets called Israel back to the
originating event, urged a return to its unique Yahweh-given vocation.
(Willimon, Pastor 250)
Willimon’s insightful comments identify something important about a traditionalist call,
which is prophetic, inviting people back to originating identity and truth. This call does
not mean “traditionalism” but recognition and return to origins of call, purpose, and
being. The implications of this idea for Methodist/Wesleyan churches around the globe
are considerable. The outworking of the Wesleyan revival was often referred to as a
“movement” and not a denomination and Wesley saw his work in a very long tradition of
renewing and reforming movements back to apostolic times. The Methodist movement
was not an end to itself but was raised up to spread scriptural holiness throughout the land
as part of God’s great mission.
For the Wesleyan Methodist Church of New Zealand many issues need to be
explored further if it can claim to be a traditionalist renewing movement. Lay leaders
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who have participated in the Discover Your Wesleyan DNA seminar series will have
been taught the value of the Wesleyan theological worldview and how to be continual
learners from the riches of the Wesleyan tradition. Fostering the Wesleyan theological
worldview through national training events, published resources, and the planning of
district services, camps, conferences, and theological symposium is all part of this work.
As well as denominational leaders having the responsibility to foster the
Wesleyan theological worldview, local churches must take responsibility to express such
a worldview in their regular worship, life, and mission. For example, this worldview
promotion could involve the development of a Wesleyan Methodist liturgical calendar
with resources for distinctive Wesleyan worship such as Watchnight, Covenant, and 24
May (Aldersgate/Wesley Sunday) services. Wesleyan DNA curriculum emphases might
lead to development of new ecological emphases in the local and national church and the
intentional involvement in a range of compassionate ministries such as food kitchen,
counseling services, prison ministry, and stronger mission outreach. Implicit in all this
development might be the regular assessment, or audit, as to whether the local church,
district church, and national church is demonstrating a fully orbed Wesleyan theology.
The five themes of the Wesleyan DNA curriculum could be used in an action/reflection
program where local church leaders evaluate how their church is living out God’s
mission, with specific salvation reach, effectiveness in transformational work, practice of
each of the means of grace, and specific engagement in ministry with the poor. Churchplanting strategies for the denomination could also incorporate the importance of each
new WMCNZ church having a fully orbed Wesleyan theological perspective intrinsic to
its life and mission from its very founding.
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Recommendations for possible further research are considering adult educational
learning literature, including human universals studies, for teaching the curriculum in a
multicultural context, noting the applicability of the Discover Your Wesleyan DNA to the
global Methodist/Wesleyan family of churches, especially for younger people, exploring
the popularization of the curriculum in readily accessible ways such as study book form
and video/DVD series; investigating the development of a Wesleyan Methodist liturgical
calendar and other resources to promote the Wesleyan theological worldview; promoting
the Wesleyan Methodist Church as a traditionalist movement, calling people back to
Wesleyan origins, with audit possibilities for applying the topics from the Wesleyan
DNA seminar series to worship and mission in the national, district, and local church; and
incorporating the implications of the study for planning of church plants.
Personal Reflections
My life and ministry has been significantly influenced by this study. After nearly
twenty-five years of busy ministry, to be able to join the Beeson residential program at
Asbury Theological Seminary was a special gift, and a wonderful opportunity to immerse
myself in study, travel, and learning from many best practice churches around the world.
The dissertation was a dominant part, and I savored the time to read, think, and write in a
deeper and comprehensive way that is not usually possible with the demands of full-time
pastoral ministry.
My years of ministry have been stimulating and exciting and only at one period,
1997-2000, really difficult. In this earlier time of intense ecclesial turmoil I learned the
importance of a mature understanding of the Wesleyan theological worldview. Wesley
was a genius at distilling many of the essentials of New Testament Christianity and
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teaching them with balance and clarity. Because the Wesleyan worldview is entirely
biblical and life giving in its conjunctive emphases, I was able to navigate my way
forward through the ecclesial challenges in a healthy way. I remain grateful to God for
his mercies and blessings during this demanding time.
Looking back over my life of half a century, I especially discern the Wesleyan
spirituality of my late mother, Rev. Jean Waugh, who died on 22 March 2009 while I was
completing this dissertation. She demonstrated many of the Wesleyan DNA themes with
her passionate commitment to prayer, daily devotions, healing, just causes, and
community involvement. Many others, like my mother, had somehow survived the
longtime liberalization of the Methodist Church and joined the fledgling Wesleyan
Methodist Church in 2000, bringing with them significant commitments to righteous and
holy living (including the alcohol-free way of life), love and care of God’s creation, and
keen personal commitment and involvement to being missional and evangelistic in the
world God loves. Many of these people have been a great blessing to me personally and a
blessing to the whole Wesleyan Methodist church movement in New Zealand.
The work involved in this project has reinforced to me that the Wesleyan
theological worldview, in all its fully orbed conjunctive vitality, is the key factor for the
Wesleyan Methodist Church of New Zealand to foster over the long-term future. My
conviction is that the denomination will not grow as a healthy network of churches unless
this commitment is entered into by its leaders. The embracing and profound commitment
to a God-given and biblically true Wesleyan scriptural holiness theological worldview
that challenges and enables people to fully love God and others will make all the
difference in mission effectiveness.
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Postscript
The tenth anniversary of the Wesleyan Methodist Church of New Zealand will be
celebrated in 2010. This project has helped me begin to write about its origins and history
and to articulate the dream of what a church truly living out the Wesleyan theological
worldview can be like. Implicit are key issues of doctrine, spirit and discipline:
I am not afraid that the people called Methodists should ever cease to exist
either in Europe or America. But I am afraid, lest they should only exist as
a dead sect, having the form of religion without the power. And this
undoubtedly will be the case, unless they hold fast both the doctrine, spirit,
and discipline with which they first set out. What was their fundamental
doctrine? That the Bible is the whole and sole rule both of Christian faith
and practice. Hence they learned, (1) That religion is an inward principle;
that it is no other than the mind that was in Christ; or, in other words, the
renewal of the soul after the image of God, in righteousness and true
holiness. (2) That this can never be wrought in us, but by the power of the
Holy Ghost. (3) That we receive this, and every other blessing, merely for
the sake of Christ. And (4) That whosoever hath the mind that was in
Christ, the same is our brother, and sister, and mother. (Wesley Works 13:
258)
This quote of John Wesley, the first part well known, has always been influential in my
ministry and is truly my own conviction. Such sentiments seem a fitting way to conclude
this dissertation.
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APPENDIX A
ADVERTISING LEAFLETS

AmNTlON ALL \lksttVAN l*.ytf:)l)lST
PASrotS. A!II

LA" I.r:AI\l'.as:

Rev Richard Waugh will be leading the "Discover
Your Wesleyan DNA" seminar, a new fi ve part
course teaching key aspects of the Wesleyan
theological worldvlew. This teaching programme
has been developed from his doctoral studies at
Asbury Theological Seminary.
Sunday Evenings - 6:30-B:30pm

14 Septe mber- Creator's Mission

21 September- Salvation
28 September- Transformation
5 October
- Means of Grace
12 October - Ministry with the Poor
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God's mission is about the Trinity, the Cross
and Grace. Also considered are John Wesley's
mission emphases and WMCNZ mission.

SAIL'V A lrnON~
From a Wesleyan perspective salvation is
ordered and all encompassing - individual,
corporate, the whole cosmos - and is good
news for all people.

11'lRANSfOlRMAlrUON~
We can be changed and transformed into fully
loving people. This Wesleyan emphasis is
about sanctification, holiness and the catholic
spirit.

MiE.AMS or GlRAC!E.~
Wesley taught that means of grace are vital
ways in which God encourages people,
especially through prayer, searching the
Scripture and Holy Communion. Christians are
not left to guess and experiment their way
forward but have been given certain avenues
to know and experience God.

MuNUSDV WUlrU1l lrU1lIE. JPOOlR~
Good News for the poor is a litmus test of
gospel proclamation in the Wesleyan tradition.
The Church is called to be a missional
hospitable community reaching out to others,
especially people in need.
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Ideal for anyone in a current leadership
positions or any interested member/partner of
a Wesleyan Methodist Church (over the age of
16 years).

WItfi[E.N~
6.30pm to 8.30pm Sunday evenings,
beginning Sunday 14 September and
concluding Sunday 12 October. Please arrive
by 6: 15pm. Also, Focus groups will be held
about 5 or 6 weeks later.

WItfi[E.IRIE.~
East City Wesleyan's new Church Centre at
219 Burswood Ave, East Tamaki/Botany (off Ti
Rakau Drive).

S IP'lE.CnAIL

rRlE.a.lUllIR.IE..JMIlE.N1rS ~

This seminar series is part of Rev Richard
Waugh's Doctor of Ministry studies from
Asbury Theological Seminary in the United
States. There will be extensive survey testing
throughout the seminar series of all
participants. Participants will need to give
approval for this and commit to attending ALL
five sessions.

IRlccns1rM1rnON~
This seminar is free of charge. Simply fill in
the registration form on the back of this flyer
and send it to the National Resource Centre by
Friday, 5 September.
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By Phone: 09 271 6460
(if there is no answer you may leave a message.
Be sure to tell us your name, address, the name
of your church, and your leadership res,:onsibility)

By Email: office@wesleyan.org.nz
By Post: Fill in the form below, tear off
and send It to:

Nationa I Resou rce Centre
PO Box 82 363

Highland Park
Manukau
~-------------------------------------Please register me for "Discover Your Wesleyan DNA"

A
~~~~~s~. ~~~~~~~~~~~rx~\~~~

Phone :
Email:
Wesleyan Methodist Church you belong to:
Leadershi p posit ion:

~,

~

===========
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APPENDIX B
SESSION ONE (CREATOR’S MISSION) OUTLINE
General welcome and opening prayer/introduction and purpose (including format
and sharing about head, heart, hands and habits teaching framework). Dissertation
requirements regarding written consent from participants and confidentiality/ethical
issues. Questions for clarification. Attendance register.
Demographic Survey form
Pre-seminar assessment questions
Introduction
•
•
•

•

•
•

•

•
•
•
•
•

Examples of how religious worldviews shape our attitudes and actions
Seminar taught from worldview perspectives of Christianity, Wesleyan and
Wesleyan Methodist Church of New Zealand
Seminar series will consider the DNA inherited from Wesleyan theological
tradition and its distinguishing characteristics
Head (Part I)
Biblical examples of the Trinitarian God creating, seeking and sending in mission
(Gen. 1 & 2., Gen. 12:1., Exod. 3:10., John 1:2., John 3:16-17., Acts 9: 4-6, 15.,
10:15).
Christ died in order that all people can come to saving faith
God through his prevenient grace is forever reaching out and encouraging people
to draw near in repentance and faith (Jer. 1:5, 31:3., Ezek. 34:11., John 6:44., Phil
2:12-13., 1 John 4:19)
Heart (Experiential Exercise)
Walk around neighborhood. Purpose to observe (notice the variety of life through
the eyes of God’s love) and pray (listen for God’s heart for variety of people).
Group sharing
Head (Part II)
God’s mission inextricably bound up in person and ministry of Jesus Christ
Church pursues God’s mission, and has endeavored to do so from the beginning
John Wesley had great commitment and passion for pursuing God’s salvific
mission
Wesley devoted himself to spread of scriptural holiness mission and Methodist
movement grew to be an international movement (now 75 million people)
In 2000 Wesleyan Methodist Church of New Zealand (WMCNZ) established to
be a new network of churches pursuing evangelistic mission, multi-cultural
witness and teaching scriptural holiness
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•
•

•
•

•

Examples of how WMCNZ expresses mission
Hands
Make up candle and holder. Place by your TV. Light candle when you are
watching evening TV News – as a reminder to pray for the mission of God in the
world.
Reflection Prayer
Time for participants to reflect on God’s mission and learnings and experiences in
this seminar
Sharing of insights by group about how we can live out the truth of these
missional convictions
Habits
Handout pack of WMCNZ materials and a practical prayer mission exercise for
the coming week
Post-seminar assessment questions
Refreshments
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APPENDIX C
SESSION TWO (SALVATION) OUTLINE
General welcome and opening prayer/introduction. Brief sharing reflections from
Session One (previous week). Questions for clarification. Attendance register.
Pre-seminar assessment questions

•
•

•
•
•

•

•
•
•
•

•

•
•

Introduction
Achievements and sin of humankind
Bible gives both good news and bad news about human situation; good news that
we are created in God’s image; bad news is our disposition to sin
Head (Part I)
Dilemma of how sinful human beings can be reconciled to a holy God - Jesus is
the solution to this dilemma
Grace through faith is available to every person
Wesley’s ordo salutis (order of salvation)
Heart (Experiential Exercise)
Personal testimony from a person coming to faith and progressing in the order of
salvation
Head (Part II)
First two of Wesley’s Four Alls theological affirmations
Wesley’s view of restoration for whole world, including nature and animals
Also an ecological/creation awareness, ahead of his time
Examples of how WMCNZ expresses this theology of salvation and emphases
Hands
Practical exercise recognizing us today as “PG [Prevenient Grace] agents.” Name
and pray for those around us who do not yet know Christ. Our role in a team
situation with the Holy Spirit.
Habits/Reflection Prayer
Time for participants to reflect on God’s salvation and learnings and experiences
in this seminar
Sharing of insights by group about how we can live out the truth of these
salvation convictions
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Post-seminar assessment questions
Refreshments
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APPENDIX D
Session Three (Transformation) Outline
General welcome and opening prayer/introduction. Brief sharing reflections from
Session Two (previous week). Questions for clarification. Attendance register.
Pre-seminar assessment questions

•
•

•
•
•
•
•
•
•

•
•

•
•
•
•
•

Introduction
Futility of striving to be good in our own strength
Scripture says that God wants us to be sanctified (holy)
Head (Part I)
Order of Salvation reminder
John Wesley’s life was a particular example of resistance, struggle and eventual
surety and experience of transformation
Wesley’s own descriptions of who a Methodist is
Importance of sanctification process (Rom. 12:1-2., Eph. 5:18., 1 Thess. 5:23-24)
and how Wesley gave renewed emphasis to this biblical teaching
The spreading of scriptural holiness became the catch-cry of the early Methodists
Meaning of holiness in Old Testament and New Testament
Consecration (our part) and Cleansing (God’s part) in transformation process
Heart (Experiential Exercise)
Personal testimony from a person who made the decision to “go on with the Holy
Spirit” in continuing sanctifying work
Challenge for participants to consider any obstacles that could be holding them
back
Head (Part II)
Wesley’s Four Alls theological affirmations, emphasis on third and fourth
Initial Sanctification, Progressive Sanctification, Entire Sanctification
Wesley’s comments on the progressive and instantaneous aspects of sanctification
Evidence of believers being fully transformed by God’s holy love and practicing
holiness of heart and life, including the Catholic Spirit
Examples of how WMCNZ expresses holiness/transformation emphases
Hands
• Consideration of practical expressions of transformation related to community
work and ecological practices
Habits /Reflection Prayer
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•
•

Time for participants to reflect on God’s transformative work
Sharing of insights by group about how people can live out the truth of these
transformation/holiness truths
Post-seminar assessment questions
Refreshments
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APPENDIX E
Session Four (Means of Grace) Outline
General welcome and opening prayer/introduction. Brief sharing reflections from
Session Three (previous week). Questions for clarification. Attendance register.
Pre-seminar assessment questions

•

•
•
•
•
•
•

•

•
•
•

•

Introduction
Play-Doh children’s play and how some spiritual growth parallels relate to how
we can be molded and shaped into Christ’s likeness
Head (Part I)
1 Cor. 3:18., Gal. 4:19., 2 Cor. 5:17., Col. 1:28-29 all illustrate the goal of
Christians becoming mature, complete, and holy people
God has given us certain means by which we can grow in spiritual formation
Wesley’s identification of the means of grace were at the core of his own spiritual
formation advocacy
Two different types, works of piety (Instituted) and works of mercy (Prudential)
Works of piety for Wesley are prayer, searching the Scriptures, Holy
Communion, fasting, and Christian conferencing
Study on prayer (different types) and Holy Communion (memorial, real presence,
pledge)
Heart (Experiential Exercise)
Holy Communion celebrated by gathering around table in sanctuary and
appreciation of the various aspects of meaning and its experiential blessings
Head (Part II)
Study on searching the Scriptures (authority of Scripture, Wesley’s practices on
reading the Bible worshipfully, systemically, comprehensively and corporately)
Study on fasting (History, Wesley’s practice and advocacy)
Study on Christian Conferencing (Definition, Wesley’s teaching that disciplined
discipleship was vitally necessary for growth in sanctification)
Hands/Reflection time
Sharing in groups of what the means of grace have meant to each participant for
their Christian experience
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•
•

Habits
Time for participants to prayerfully reflect on God’s salvation and learnings and
experiences in this seminar
Sharing of insights by group about how participants can live out the truth of these
means of grace teaching
Post-seminar assessment questions
Refreshments
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APPENDIX F
Session Five (Ministry with the Poor) Outline
General welcome and opening prayer/introductions. Brief sharing reflection from
Session Four (previous week). Questions for clarification. Attendance register.
Pre-seminar assessment questions

•
•
•

•
•

•

•

•
•

•
•
•

Introduction
Challenges in world on a wide range of societal issues
New Zealand’s secular characteristic and recent permissive legislation changes
Biblical teaching on love for neighbor
Head (Part I)
Wesley’s emphasis on “works of mercy” as legitimate “means of grace.”
Synthesis of works of mercy and works of piety
Works of mercy expressed by Wesley under three basic principles; doing no
harm, doing good and attending upon the ordinances of God (works of piety).
Explanation of each
Wesley’s theology of compassion built on Scriptural mandate (2 Cor. 8:9; Matt.
25:34-46; Acts 9:35-4; Mark 2:1-5; 10:46-52; Luke 10:30-37). Also Gal. 6:10—
one of Wesley’s favorite verses
Heart (Experiential Exercise)
Presentation/sharing on local work of Habit for Humanity (noting considerable
WMCNZ involvement) and the difference good healthy housing makes for
families
Head (Part II)
Term “poor” can be all encompassing—symbolizing how God sees humanity. Is
applicable to all who are disadvantaged and vulnerable
Active work with the poor (not to the poor) was characteristic of John Wesley’s
ministry (outline range of examples from field preaching to publishing, prison
work and health matters)
Story of Wesleyan Church in North America stand for equal rights (anti- slavery
from 1840s) and women’s rights
Examples of how WMCNZ is learning to express this theology of ministry with
the poor
Share some “Guiding Principles of Showing Compassion”
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•
•
•

Habits/Reflection Prayer
Time for participants to reflect on God’s heart for the poor. What does this
personally mean for every participant?
Sharing of insights by group about how we might live out the truth of ministering
with the poor
Take home practical exercise
Post-seminar assessment questions
Refreshments
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APPENDIX G
DEMOGRAPHIC SURVEY QUESTIONS

l.Code name:

D

D

D

(First three letters of your mother's maiden name (before marriage). Please remember it as
you will be asked to use this code frequently during this seminar.)

2.Gender ( please t ick): D

Ma ie

D

Fema le

3.Age : _ _ __

4.Ethnicity: _ _ _ _ _ _ __

S.First language: _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __

6.5econd language ( if applicable): _ _ _ _ _ _ _ _ _ _ _ __

7.Membership status in Wes leyan Methodist Church of Ne w Zea land ( please tick

one on ly):

D Attend only

D

Partner/Covenant Member

8.How long have you been associated with the Wesleyan
Zealand'
_ _ _ _ years.

MethQ.~hurch
~

of New
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9.Please list your present Church involvement (include local, district and national, if
applicable).

lO.What denominational background have you come from'

l1.How familiar would you say you are with the Wesleyan theological worldview?
(please circle one only)
Very familiar

Somewhat familiar

Somewhat unfamiliar

Very unfamiliar
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APPENDIX H
PRE- AND POST-ASSESSMENT QUESTIONS FOR EACH SESSION

PRE Seminar Assessment Questions
Session One - 14 September 2008
Code name:

D D D
First three letters of your mother's maiden name (before marriage).

l.Explain what you know about God's mission.

2.Explain what you know about Prevenient Grace.
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3.What did John Wesley contribute to God's mission?

4.How does the Wesleyan Methodist Church of New Zealand seek to participate in
God 's mission?
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POST Seminar Assessment Questions
Session One - 14 September 2008
Code name:

D D D
First three letters of your mother's maiden name (before marriage).

l.Ex plain what you know about God 's mission.

2.Ex plain what you know about Prevenient Grace.
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3.What did John Wesley contribute to God's mission?

4.How does the Wesleyan Methodist Church of New Zealand seek to participate in
God 's mission?

5.How would you say your knowledge of Creator's Mission has changed after
participating in this seminar? Please tick one only :
1

= Not changed

2

=A

3

= Moderately changed

4

= Much

little changed

changed
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PRE Seminar Assessment Questions
Session Two - 21 September 2008
Code name:

D D D
First three letters of your mother's maiden name (before marriage).

l.Ex plain your knowledge of salvation.

2 .What is your know ledge of the steps/ processes of sal vation?
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3.What were John Wesley's emphases about salvation?

4.How does the Wesleyan Methodist Church of New Zealand encourage salvation in
its local and national church work?
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POST Seminar Assessment Questions
Session Two - 21 September 2008
Code name:

D D D
First three letters of your mother's maiden name (before marriage).

l.Ex plain your knowledge of salvation.

2. Wh at is your knowledge of the steps/processes of salvation?
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3.What were John Wesley's emphases about salvation?

4.How does the Wesleyan Methodist Church of New Zealand encourage salvation in
its local and national church work?

5.How has your knowledge of salvation changed after participating in this seminar
session? Please tick one only:
1

= Not changed

2

=A

3

= Moderately changed

4

= Much

little changed

changed

If your knowledge has changed, in what ways has it changed?
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PRE Seminar Assessment Questions
Session Three - 28 September 2008
Code name:

D D D
First three letters of your mother's maiden name (before marriage).

l.Ex plain your knowledge of holiness transformation.

2 .What is your kn owledge of sanctification?
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3.How did John Wesley contribute to our understanding of holiness transformation?

4.How does the Wesleyan Methodist Church of New Zealand seek to promote
holiness transformation?
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POST Seminar Assessment Questions
Session Three - 28 September 2008
Code name:

D D D
First three letters of your mother's maiden name (before marriage).

l.Ex plain your knowledge of holiness transformation.

2. Expla in your knowledge of sanctification .
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3.How did John Wesley contribute to our understanding of holiness transformation?

4.How does the Wesleyan Methodist Church of New Zealand seek to promote
holiness transformation?

5.How would you say your knowledge of holiness transformation has changed after
participating in this seminar session? Please tick one only :
1

= Not changed

2

=A

3

= Moderately changed

4

= Much

little changed

changed

If your knowledge has changed, in what ways has it changed?
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PRE Seminar Assessment Questions
Session Four - 5 October 2008
Code name:

D D D
First three letters of your mother's maiden name (before marriage).

l.Explain your knowledge of the ways God regularly uses so that we may
experience his grace?

2.How do these " Means of Grace" contribute t o spiritual growth?
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3.Describe the particular "Means of Grace" identified by John Wesley?

4.How does the Wesleyan Methodist Church of New Zealand promote these "Means of Grace··
in its local Churches?
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POST Seminar Assessment Questions
Session Four - 5 October 2008
Code name:

D D D
First three letters of your mother's maiden name (before marriage).

l.Explain your knowledge of the ways God regularly uses so that we may
experience his grace?

2.How do these " Means of Grace" contribute t o spiritual growth?
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3.Describe the particular "Means of Grace" identified by John Wesley?

4.How does the Wesleyan Methodist Church of New Zealand promote these "Means of Grace··
in its local Churches?

5.How would you say your knowledge of these " Means of Grace" has changed after
participat ing in this seminar session? Please ti ck one on ly:
1

= Not changed

2

=A

3

= Moderately changed

4

= Much

little changed

changed

If your knowledge has changed, in what w ays has it changed?
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PRE Seminar Assessment Questions
Session Five - 120ctober 2008
Code name:

D D D

First three letters of your mother's maiden name (before marriage).

l.Ex plain your knowledge of ministry with the poor using biblical illustrations.

2.How did John Wesle y distinguish between " Works of Piety" and " Works of Mercy"?
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3.In what ways did John Wesley practice ministry with the poor?

4.How does the Wesleyan Methodist Church of New Zealand seek to participate in
ministry with the poor?
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POST Seminar Assessment Questions
Session Five - 12 October 2008
Code name:

D D D
First three letters of your mother's maiden name (before marriage).

l.Ex plain your knowledge of ministry with the poor using biblical illustrations.

2.How did John Wesley distinguish between "Works of Piety" and " Works of Mercy"?
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APPENDIX I
FOCUS GROUP QUESTIONS
Focus Groups on 25 November, 30 November and 4 December 2008
1) Before you attended the “Discover Your Wesleyan DNA” seminar, what did
you think it was going to be about?
2) From your participation in the five-part seminar, please share how your
personal knowledge of the theology and mission of the Wesleyan Methodist
Church of New Zealand increased or not?
3) What specific parts, if any, of the five-part seminar helped increase your
knowledge of the theology and mission of the Wesleyan Methodist Church of
New Zealand?
4) From your participation in the five-part seminar, please share how your
personal commitment to the theology and mission of the Wesleyan Methodist
Church of New Zealand increased or not?
5) What specific parts, if any, of the five-part seminar helped increase your
commitment to the theology and mission of the Wesleyan Methodist Church
of New Zealand?
6) From your participation in the five-part seminar, please share whether your
personal engagement with the theology and mission of the Wesleyan
Methodist Church of New Zealand increased or not?
7) What specific parts, if any, of the five-part seminar helped increase your
engagement with the theology and mission of the Wesleyan Methodist Church
of New Zealand.
8) Have there been any specific developments in your life because of what you
learned and experienced in the Discover Your Wesleyan DNA seminar?
9) What have been any other reflections and insights after your participation in
the Discover Your Wesleyan DNA seminar?

Judy Seitz 1/25/10 12:23 AM
Deleted:
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